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PREFACE TO THE SECOND EDITION 


It was my desire to re-edit this volume and present it to 
Gandhi on his eightieth birthday, October 2, 1949. Fates 
decreed otherwise, and it has now become a memorial 
volume. 

“No country but India and no religion but Hinduism 
could have given birth to a Gandhi,” said the editorial in 
the London Times on the day after his death. It is true that 
we see in Gandhi the qualities we regard as characteristic 
of India, i.e. characteristic of India at its inspired best. Yet 
he belongs by right to humanity's greatest of all time. Asia 
has awakened under the touch of Europe, and Europe, in 
its present disordered and puzzled condition, is looking 
towards the East. To a world which is being shattered by 
man’s selfish error and intolerance, which is questioning 
the divine nature of the human spirit, Gandhi’s message of 
the life of God in the soul of man and of the way of non¬ 
violence in human conduct is of supreme value. In this hour 
of crisis India is proud to have made such an imperishable 
contribution. 

A few extracts from the many and varied tributes to 
Gandhi after his death are reprinted in Appendix II. 

s. R. 
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PREFACE TO THE FIRST EDITION 


Owing to the distracted condition of the world—a war in 
the East and a near-war in Europe—and my absence from 
India since the end of last year, it has not been possible to 
get together all the persons who would have been glad to 
join in this world tribute to Mahatma Gandhi on his 
seventieth birthday. 

The different essays and reflections, each with its indi¬ 
vidual character, might be expected to make the book 
uneven and disconnected, but I hope that it has not done 
so. Almost every page is knit together by a central and 
never-forgotten theme, the challenge and message of 
Gandhi to the contemporary world. By general admission 
something is wrong with it. We are living in a singular 
moment of history, a moment of crisis, in die literal sense 
of the word. In every branch of our activity, material and 
spiritual, we seem to have arrived at a critical turning- 
point. Those who have surveyed the scene have given us 
different answers about the cause and cure of our ailing 
civilization. Gandhi tells us that we, who constitute the 
social order, are the disease and we must change, if civiliza¬ 
tion is to improve. 

Those who read these pages will be impressed by the 
fundamental unity between Gandhi’s theory and practice, 
the exquisite harmony of his life and work, which is the very 
essence of sincerity. It marks him out as one of the out¬ 
standing personalities, not only of our time but of all time. 

The contributions are arranged in alphabetical order. 
A few of Gandhi’s most distinctive utterances which are 
of more than local and temporary importance are brought 
together in an Appendix. 

The Editor thanks Mr. Stephen Hobhouse for his kind¬ 
ness in reading the proofs. s _ 


6 



CONTENTS 


PAGB 


^INTRODUCTION . 13 

by Sir S. Radhakrishnan 

MAHATMA GANDHI: AN ESTIMATE 40 

by Horace G. Alexander • 

THE TRIBUTE OF A FRIEND 46 

by C. F. Andrews 

THE ESSENCE OF GANDHIJI £3 

by George S. Arundale 

THE SERVANT OF INDIA j6 

by Bishop V. S. Azariah 

GANDHI, AS BRIDGE AND RECONCILER j8 

by Ernest Barker 

“A LIGHT UPON HIS NAML” 62 

by Laurence Binyon 

“a way of living” 63 

by Mrs. Pearl S. Buck 

mahXtmA 63 

by Ananda K. Coomaraswamy 

TWO MEETINGS WITH GANDHI 67 

by Lionel Curtis 

GANDHI AND THE CONGRESS 68 

by Bhagavan Das 

GANDHi’s STATESMANSHIP 79 

by Albert Einstein 


'GANDHIJI AS A SOCIAL SCIENTIST AND SOCIAL INVENTOR 80 

by Richard B. Gr egg 

THE HOUR AND THE MAN 87 

by Gerald Heard * 

M, K. GANDHI: APOSTLE OF LIGHT AND TRUTH-FORCE 9 1 

by Carl Heath 

THE SIGNIFICANCE OF GANDHI FOR THE OUTLOOK OF 

A CHRISTIAN PACIFIST 94 

by Stephen Hobhouse 


7 



CONTENTS 

PAGE 

ON FREEDOM AND BELONGING III 

by W. E, Hocking 

THE NATURE OF GANDHl’s GREATNESS 112 

by John Haynes Holmes 

A SOUTH AFRICAN TRIBUTE 11 4 

by R. F. Alfred Hoernl6 

GANDHI IN SOUTH AFRICA 120 

by Ian H. Hofmeyer 

GANDHI AND THE FUTURE OF PACIFISM 123 

by Laurence Housman 

GANDHl’s SATYSGRAHA AND THE WAY OF THE CROSS 124 

by John S. Hoyland 

AN INDIAN statesman’s TRIBUTE 149 

by Sir Mirza M. Ismail 

THE AUTHORITY OF DETACHMENT AND MORAL FORCE 1£S 

by C. E. M. Joad 

MAHATMA GANDHI AND SOUL FORCE l6l 

by Rufus M. Jones 

jCJANDHl’s ACHIEVEMENTS FOR THE BRITISH COMMONWEALTH l66 

by A. Berriedale Keith 

GANDHl’s PLACE IN WORLD HISTORY 169 

w by Count Hermann Keyserling 

A BIRTHDAY GREETING 173 

by George Lansbury 

GANDHl’s FAITH AND INFLUENCE 174 

by John Macmurray 

THE NEED OF A LIFE INSTILLED WITH UNITY 177 

by Don Salvador de Madariaga 

tfHE POWER OF NON-VIOLENCE l8J 

by Miss Ethel Mannin 



CuNl^Nla 


GANDHI AND THE CHILD 

by Dr. Maria Montessori 


THE EVOLUTION OF MR. GANDHI 

by Arthur Moore 

THE HINDU IDEA OF TRUTH 

by J. H. Muirhead 

gandhi’s spiritual authority 

by Gilbert Murray 

a visit from the far east 

by Yone Noguchi 

GANDHI IN HIS MANY ASPECTS 

by B. Pattabhisitaramayya 

GANDHl’s MESSAGE to THE WHOLE WORLD 

by Miss Maude f!>. Petre 


THE WISDOM of GANDHIJI 

by Hy. S. L. Polak 


THE TRIUMPH OF THE SPIRIT 

by Llewelyn Powys 


HOMAGE FROM CHINA 

by M. Quo Tai-Chi 

A STATESMAN IN BEGGAR’S GARB 

by Sir Abdul Qadir 


India’s debt to gandhi 

by Rajendraprasad 


THE FOOL of GOD 

j, by Reginald Reynolds 

^HOMAGE FROM A MAN OF THE WEST TO GANDHI 

by Romain Rolland 



Englishwoman’s faith 

by Miss Maude Royden 


PAGE 
186 

188 
197 

2 01 

203 

2 o6 

226 

2 3 I 

236 

241 

242 
2+7 
250 
2 SS 
258 


9 



CON JL*-N JLo 

PAGE 

THE TRU1TS OF TRUE LEADERSHIP 262 

by Lord Samuel 

IMPRESSIONS FROM THE ROUND TABLE CONFERENCE 2 66 

by Lord Sankey 

A GREAT PROPHET OF HINDUISM 269 

by D. S. Sarma 

THE GREAT LITTLE MAHATMA 272 

by Mrs. Clare Sheridan 

^Gandhi’s political method 280 

by J. C. Smuts 

THE poet’s VERDICT 286 

y by Rabindranath Tagore 

GANDHI: A CHARACTER STUDY 287 

by Edward Thompson 

-THE PATH OF SATYAGRAHA 299 

by Srimati Sophia Wadia 

GANDHl’s FAST FOR HINDU-MUSLIM UNITY 3 10 

.. by Bishop Foss Westcott 

MAHATMA GANDHI AND AGGRESSIVE PACIFISM 314 

by Jack C. Winslow 

REFLECTIONS ON MR. GANDHl’s LEADERSHIP 318 

V by H. G. Wood 

GANDHI—AFTER FORTY-SEVEN YEARS 323 

by Sir Francis Younghusband 

PATRIOTISM AND PUBLIC SPIRIT 326 

by Sir Alfred Zimmern 

THANKS TO GANDHI M 331 

by Arnold Zweig 

LETTERS 334 " 

from Lord Halifax, Upton Sinclair, A. H, Compton 

10 



CONTENTS 


PAGE 

MEMORIAL SECTION 


INTRODUCTION 336 

by S. Radhakrishnan 

GANDHI, THE MARTYR 361 

by Vera Brittain 

THE WORLD MISSION OF THE MAHATMA 367 

by George Catlin 

TRIBUTE TO GANDHI 373 

byG. D. H. Cole 

CANDHI 381 

by The Rt. Hon. Sir Stafford Cripps 

MAHATMA, GANDHI 386 

by E. M. Forster 

MAHATMA GANDHI 388 

by L. W. Grensted 

~M. k. gAndhi 394 

by The Rt. Hon. Lord Halifax 

ON MAHATMA GANDHI 399 

by S. I. Hsiung 

' A NOTE ON GANDHI 40I 

by Aldous Huxley 

mahaprasthAn 407 

by B. K. Mallik 

^MAHATMA GANDHI 414 

by Kingsley Martin 

THE CHALLENGE OF GANDHI 424 

by John Middleton Murry 

THE PERFECT ARTIST 433 

by Jawaharlal Nehru 

, GANDHI 438 

by Herman Ould 

LAST DAYS 44 J 

by Vincent Sheean 

MAHATMA GANDHI 4 ££ 

” by Thakin Nu 

HOW GANDHI HELPED ME 460 

by Dame Sybil Thorndike 


11 



CONTENTS 


page 

gAndhi’s message to the world 462 

bf Roy Walker 

APPENDIX I: 4 6 9 

EXTRACTS FROM MAHATMA GANDHl’s 
WRITINGS AND SPEECHES 

I. Hinduism 

II. The Place of Jesus 

hi. Among Evangelical Christians 

iv. Christianity and Hinduism 

v. Ideals for the Ashram of Soul-Force 

vi. “To Every Englishman” (1920) 

vii. The Doctrine of the Sword (1920) 
vin. The Trial Speech (1922) 

ix. Speech at the London Round Table Con¬ 

ference (1931) 

x. On God (1931) 

appendix 11 3-23 

WORLD HOMAGE 

(1) Horace Alexander. (2) The Rt. Hon. L. S. Amery. 
(3) Rajkumari Amrit Kaur. (4) The Rt. Hon. Clement 
Attlee. (5) Sri Aurobindo. (6) Georges Bidault. ,(7) W. J. 
Brown. (8) Pearl Buck. (9) News Chronicle, London. 
(io) Arthur Shirley Cripps. (n) The Rt. Hon. Sir Stafford 
Cripps. (12) Manchester Guardian. (13) The Rt. Hon. Lord 
Halifax, (14) Donald Harrington, (ij) Hearst Press. 
(16) John Haynes Holmes. (17) Laurence Housman. 
(18) Syud Hussain. (19) Fernand van Langenhove. 
(20) D. H. M. Lazarus. (21) Gen. Douglas MacArthur. 
(22) Milton Mayer. (23) The Rt. Hon, Lord Mountbatten. 
(24) Moustapha El Nahas. (2j) Her Excellency Sarojini 
Naidu. (26) Pandit Jawaharlal Nehru, (27) The Rt. Hon. 
Philip Noel'Baker. (28) The Rt. Hon. Lord Pethick- 
Lawrence, (29) Reginald Sorensen. (30) H, S. Suhrawardy, 
(31) New York Times. (32) President Truman. (33) Eamon 
de Valera. (34) U. Win. (3 s) Lin Yu-tang. (36) Sir M. 
Zafrullah Khan. 

12 



INTRODUCTION 


GANDHI’S RELIGION AND POLITICS 

by Sir S. Radhakrishnan 
(University of Oxford) 


The greatest fact in the story of man on earth is not his 
material achievements, the empires he has built and broken, 
but the growth of his soul from age to age in its search for 
truth and goodness. Those who take part in this adventure 
of the soul secure an enduring place in the history of 
human culture. Time has discredited heroes as easily as it 
has forgotten everyone else;’but the saints remain. The 
greatness of Gandhi is more in his holy living than in his 
heroic struggles, in his insistence on the creative power 
of the soul and its life-giving quality at a time when the 
destructive forces seem to be in the ascendant. 


I. Religious Basis of Politics 

Gandhi is known to the world as the one man more than 
any other who is mainly responsible for the mighty up¬ 
heaval of the Indian nation which has shaken and loosened 
its chains. Politicians are not generally reputed to take 
religion seriously, for the values to which they are com¬ 
mitted, such as the political control of one people by 
another, the economic exploitation of the poorer and 
weaker human beings, are so clearly inconsistent with the 
values of religion that the latter could not be taken too 
seriously or interpreted too accurately. But for Gandhi, 
all life is of one piece. “To see the universal and all 
pervading Spirit of Truth face to face one must be able to 
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love the meanest of creation as oneself. And a man who 
aspires after that cannot afford to keep out of any field of 
life. That is why my devotion to Truth has drawn me 
into the field of politics; and I can say without the slightest 
hesitation and yet in all humility, that those who say that 
religion has nothing to do with politics do not know what 
religion means I” Again, “I have no desire for the perish¬ 
able kingdom of earth, I am striving for the kingdom of 
heaven, which is spiritual deliverance. For me the road to 
"salvation lies through incessant toil in the service of my 
country and of humanity. I want to identify myself with 
everything that lives. In the language of the Gita, I want 
to live at peace with both friend and foe. So my patriotism 
is for me a stage on my journey to the land of eternal 
freedom and peace. Thus it will be seen that for me there 
are no politics devoid of religion. They subserve religion. 
Politics bereft of religion are a death-trap because they 
kill the soul .” 1 If man as a political being has not been 
much of a success, it is because he has kept religion and 
politics apart, thus misunderstanding both. For Gandhi 
there is no religion apart from human activity. Though in 
the present circumstances of India Gandhi happens to be 
a political revolutionary who refuses to accept tyranny or 
acquiesce in slavery, he is far from the uncompromising 
type of revolutionary whose abstractions force men into 
unnatural and inhuman shapes. In the acid test of experi¬ 
ence he remains, not a politician or a reformer, not a 
philosopher or a moralist, but someone composed of them 
all, an essentially religious person endowed with the 
highest and most human qualities and made more lovable 
by the consciousness of his own limitations and by* an 
unfailing sense of humour. ^ ' 

* C, F. Andrews, Mahatma Gandhi—His Own Story , pp, 3 f3—4, 3 c7 

(George Alien Sc Unwin). F 
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II. Religion as Life in God 

Whatever opinion we may hold of God, it is impossible 
to deny that He means something of supreme importance 
and absolute reality to Gandhi. It is his faith in God that 
has created in him a new man whose power and passion 
and love we feel. He has the feeling of something close to 
him, a spiritual presence which disturbs, embarrasses a nd 
overwhelms, an assurance of reality. Times without num- 
ber, when doubts disturb his mind, he leaves it to God. 
Was there a response from God? No and Yes. No, for 
Gandhi does not hear anything said even by the most secret 
or the most distant of voices; yes, because he has a sense 
of reply, the appeased, satisfied feeling of one who has 
received an answer. It is indeed from the nature of the 
reply which is so eminently rational that he recognizes that 
he is not the victim of his own dreams or hallucinations. 
“There is an indefinable, mysterious power that p ervades 
everything. I feel it though I do not see it. It is this unseen 
power which makes itself felt and yet defies allproof because 
it is so unlike all that I perceive through my senses. It is 
proved not by extraneous evidence but in the transformed 
conduct and character of those who have felt the real 
presence of God within. Such testimony is to be found in 
the experiences of an unbroken line of prophets and sages 
in all countries and climes. To reject this evidence is to 
deny oneself .” 1 “It can never be a matter for argument. If 
you would have me convince others by argument, I am 
floored. But I can tell you this—that I am surer of His 
existence than of the fact that you and I are sitting in this 
room. I can also testify that I may live without air and 
water but not without Him. You may pluck out my eyes, 
but that will not kill me. You may chop off my nose, but 
that will not kill me. But blast my beliefs in God and I am 
dead.”* » 

1 Young India , October u, 1918. * Hanjan , May 16, 1938, 
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In consistency with the great spiritual tradition of Hin¬ 
duism, Gandhi affirms that when once we rise from the 
grossness to which the flesh is prone into the liberty of 
spirit, the view from the* summit is identical for all. 
We have to climb the mountain by different paths, from 
the points where we happen to be, but that which we 
seek is the same. “The Allah of Islam is the same as the 
God of the Christians and the Isvara of the Hindus. Even 
as there are numerous names of God in Hinduism, there 
are many names of God in Islam. The names do not indi¬ 
cate individuality but attributes, and little man has tried 
in his humble Way to describe mighty God by giving Him 
attributes, though He is above all attributes, Indescribable, 
Immeasurable. Living faith in this God means equal respect 
for all religions. It would be the height of intolerance— 
and intolerance is a species of violence—to believe that 
your religion is superior to other religions and that you 
would be justified in wanting others to change over to 
your faith.”* His attitude to other religions is not one of 
negative toleration but of positive appreciation. He accepts 
Jesus’ life and work as a supreme illustration of the prin¬ 
ciple of non-violence, "Jesus occupies in my heart the place 
of one of the great teachers who have made a considerable 
influence on my life.” He appreciates the character of the 
prophet Mohammad&his fervent faith and practical effi¬ 
ciency, the tendo^Eftnpassion and suffering of Ali. The 
great truths emphasized by Islam, intense belief in God’s 
overruling majesty, puritanic simplicity of life, ardent 
sense of brotherhood and chivalrous devotion to -the poor 
are accepted by him as fundamental to all religions. But 
the dominating force in his life has been Hinduism with 
its conception of truth, its vision of the soul and its charity. 

All religions, however, are means to religion. “Let me 
explain what I mean by religion. It is not the Hindu religion 

* Hatijan, May 14, 1918, 
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which I certainly prize above all other religions, but the 
religion which transcends Hinduism, which changes one’s 
very nature, which binds one indissolubly to die truth 
within, and which ever purifies. It is the permanent ele¬ 
ment in human nature which counts no cost too great in 
order to find full expression and which leaves the soul 
utterly restless until it has found itself, known its Maker, 
and appreciated the true correspondence between the 
Maker and itself.” 

There is no other God than Truth, and the only means 
for the realization of truth is love or ahimsa. Knowledge 
of truth and the practice of love are impossible without 
self-purification. Only the pure in heart can see God. To 
attain to purity of heart, to rise above attachment and 
repulsion, to be free from passion in thought, word and 
deed, to be redeemed from fear and vanity, the inconsis¬ 
tencies of our flesh and die discursiveness of our minds 
must be overcome. Disciplined effort, austere living, tapas 
is the way to it. Suffering rinses our spirit clean. According 
to Hindu mythology, the God Siva undertakes Himself to 
swallow the poison which comes up when the ocean is 
churned. The God of the Christians gave His Son in order 
to save mankind. Even if they are myths, why should they 
have arisen if they did not express some deep-seated intui¬ 
tions in men? The more you love, the more you suffer. 
Infinite love is infinite suffering. “Whosoever would save 
his life shall lose it.” We are here working for God, called 
upon to use our life for carrying out His intentions. If we 
refuse to do so and insist on saving our lives instead of 
spending them, we negate our true nature and so lose our 
lives. If we are to be able to follow to the farthest limit 
we can see, if we are to respond to the most distant call, 
earthly values, fame, possessions and pleasures of the senses 
have to be abandoned. To be one with the poor and the 
outcast is to be his equal in poverty and to cast oneself out. 

17 
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To be free to say or do the right, regardless of praise or 
blame, to be free to love all and forgive all, non-attachment 
is essential. Freedom is only for the unconfined who enjoy 
the whole world without owning a blade of grass in it. In 
this matter, Gandhi is adhering to the great ideal of the 
safinyasin who has no fixed abode and is bound to no stable 
form of living. 

There is, however, some exaggeration when the ascetic 
code in all its fullness is prescribed, not merely for the 
sannyasins but for the whole of humanity. Sexual restraint. 
for example, is essential for all, but celibacy is only for 
the few. The sexual act is not a mere pleasure of the body, 
a purely carnal act, but is a means by which love is 
expressed and life perpetuated. It becomes evil, if it harms 
others or if it interferes with a person’s spiritual develop¬ 
ment, but neither of these conditions is inherent in the 
act itself. The act by which we live, by which love is 
expressed and the race continued is not an act of shame 
or sin. But when the masters of spiritual life insist on 
celibacy, they demand that we should preserve singleness 
of mind from destruction by bodily desire. 

Gandhi has spared no pains in disciplining himself to the 
utmost possible extent, and those who know him will admit 
his claim that he has “known no distinction between rela¬ 
tives and strangers, countrymen and foreigners, white and 
coloured, Hindus and Indians of other faiths, whether 
Muslims, Parsees, Christians or Jews.” He adds: “I cannot 
claim this as a special virtue, as it has been in my very 
nature rather than a result of any effort on' my part, 
whereas in the case of non-violence, celibacy and^ other 
cardinal virtues, I am fully conscious of a continuous 
striving for the cultivation of them.” 1 ' 

Only the pure in heart can love God and love man. 
Suffering love is the miracle of the spirit by which, though 

* Mahatma Gandhi—His Own Story f p, 209. 
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the wrongs of others are borne on our shoulders, we feel 
a sense of comfort deeper and more real than any given by 
purely selfish pleasures. At such moments we understand 
that nothing in the world is sweeter than the knowledge 
that we have been able to give a moment’s happiness to 
another, nothing more precious than the sense that we 
have shared another’s sorrow. Perfect compassion un¬ 
touched by condescension, washed clean of pride, even of 
the pride of doing good, is the highest religious quality. 


III. The Spirit of Humanity l^ c jQ 


It follows that the mark of spirituality is not exile from 
the natural world but work in it with love for all. Yasmin 
sarvani bhutani atmaivabhut rijanatah. Thou shalt love thy 
neighbour as thyself, atmaiva. The condition is absolute. 
There must be freedom and equality of status. Such a 
demand makes for the establishment of a universal com¬ 
munity of free persons and requires those who accept it to 
overcome the artificial barriers of race and creed, wealth 
and power, class and nation. If one group or nation attempts 
to make itself secure at the expense of another, Germans 
at the expense of the Czechs, landlords at the expense of 
tenants, capitalists at the expense of workers, it is adopting 
an undemocratic method and can defend its injustice only 
by the force of arms. The dominant group has the fear of 
dispossession and the oppressed stores up just resentment. 
Only justice can terminate this unnatural condition, the 
justice which means the recognition of the equal claims of 
all human beings. The movement of humanity all these 
centuries has been towards human brotherhood. The 
various forward thrusts that have become manifest in 
different parts of the world, the ideals of justice, equality 
and freedom from exploitation of which men have become 
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increasingly conscious, the demands they have come to 
feel are all risings of the common man against the perver¬ 
sions and compulsions that were perpetually developing to 
restrain him and hold him back. The progress of the con¬ 
sciousness of freedom is the essence of human history. 

We are inclined to give too much importance to excep¬ 
tional incidents by seeing them in distorted perspective. 
What we do not sufficiently realize is that these setbacks, 
blind alleys and disasters are only a part to be viewed in 
relation to the background of the general tendency at work 
over the centuries. If we could only get a detached view 
of the continued effort of mankind, we would be amazed 
and profoundly moved. Serfs are becoming free men, 
heretics are no longer burned, nobles are surrendering 
their privileges, slaves are being freed from a life of shame, 
rich men are apologizing for their wealth, militant empires 
are proclaiming the necessity of peace, and even dreams of 
the union of mankind are cherished. Yes, we have even 
to-day the lust of the powerful, the malice of knaves, the 
lies of the hypocrites and the rise of arrogant racialism and 
nationalism; yet one would be blind if one did not see the 
great tradition of democracy which is universal in its 
sweep. Unceasing is the toil of those who are labouring 
to build a world where the poorest have a right to sufficient 
food, to light, air and sunshine in their homes, to hope, 
dignity and beauty in their lives. Gandhi is among the 
foremost of the servants of humanity. He is not comforted 
by the prospect of the distant future when faced by the 
threat of immediate disasters. He joins forces with men 
of fixed convictions to work by the most direct means 
possible for the cure of evils and the prevention of dangers. 
Democracy for him is not a matter of phrases but of social 
realities. All his public activities in South Africa and India 
can be understood only if we know his love of the common 
man. 
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The civilized world has been stirred deeply by the Nazi 
treatment of the Jews, and liberal statesmen have solemnly 
expressed their disapproval and sorrow at the recrudescence 
of racial prejudice. But the strange though startling fact is 
that in democratically governed countries of the British 
Empire and the United States of America many communi¬ 
ties suffer political and social disabilities on racial grounds. 
When Gandhi was in South Africa he saw that Indians, 
though nominally free citizens of the British Empire, were 
subjected to grave disabilities. Both Church and State 
denied equality of rights to non-European races, and Gandhi 
started his passive resistance movement on a mass scale to 
protest against the oppressive restrictions. He stood out 
for the essential principle that men qua men are equal and 
artificial distinctions based on race and colour were both 
unreasonable and immoral. He revealed to the Indian com¬ 
munity its actual degradation and inspired it with a sense 
of its own dignity and honour. His effort was not confined 
to the welfare of Indians. He would not justify the exploita¬ 
tion of the African natives or the better treatment of Indians 
on account of their historic culture. While the more 
obnoxious of the discriminatory legislation against the 
Indians was abolished, even to-day Indians are subjected 
to humiliating restrictions which do not reflect credit on 
those who submit to them or add to the prestige of the 
Government which imposes them. 

In India it was his ambition to rid the country of its 
divisions and discords, to discipline the masses to self- 
dependence, raise women to a plane of political, economic 
and social equality with men, end the religious hatreds 
which divide the nation, and cleanse Hinduism of its social 
abomination of untouchability. The success he has achieved 
in removing this blot on Hinduism will stand out as one 
of his greatest contributions to the progress of humanity. 
So long as there is a class of untouchables he belongs to it. 
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“If I have to be re-born, I should wish to be bom an 
untouchable so that I may share their sorrows, sufferings 
and the affronts levelled at them, in order that I may 
endeavour to free myself and them from that miserable 
condition.” To say that we love God as unseen and at the 
same time deal cruelly with people who move by His life 
or life derived from Him is a contradiction in terms. 
Though Gandhi prides himself on being a conservative 
Hindu, there has been no more vigorous critic of the 
rigours and disabilities of caste, of the curse of untouch- 
ability, of the vice in temples, of cruelty to cattle and the 
animal world. “I am a reformer through and through. But 
my zeal never leads me to the rejection of any of the 
essential things of Hinduism.” 

To-day his opposition to the autocracy of the Indian 
princes is based on his love for the millions of their sub¬ 
jects, Not even the most generous observer can say that 
all is well with the States. I may perhaps quote a few 
sentences from the Statesman of Calcutta, a paper which 
represents British interests. “It is no reflection upon indi¬ 
viduals but only upon human nature to say that in many 
of the States appalling conditions prevail. The bad land¬ 
lords as well as the good ones are subject to no laws, they 
have the power of life and death, there are no obstacles 
to their greed or lust or cruelty, if they are greedy, 
vicious or cruel. If the treaties which protect petty tyrants 
are never to be revised, if the Paramount Power is for 
ever to have an obligation of honour to defend the indefen¬ 
sible, then some day an irresistible force will encounter 
an immovable object, and according to the classic answer 
to this problem something will go to smithereens.” The 
slowness of evolution is the cause of all revolutions. 
Gandhi, with the utmost friendship for the princes, is 
asking them to wake up and set their houses in order. 
I hope that they will realize, before it is too late, that 
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their safety and survival are bound up with the rapid 
introduction of responsible government, which even the 
Paramount Power with all its strength was obliged to 
concede in the provinces. 

Gandhi’s main charge against the British Government 
in India is that it has led to the oppression of the poor. 
From the beginning of her history India has been known 
for her wealth and possessionsyWe have vast areas of the 
most fertile soil, material resources in inexhaustible abun¬ 
dance, and with proper care and attention we have enough 
to go round and feed every man, woman and child. And 
yet we have millions of people who are the victims of 
poverty, who are under-nourished and under-housed, whose 
lives are an unceasing struggle from youth to old age, until 
at last death comes to their rescue and stills their aching 
hearts. These conditions are not due to pitiless nature, but 
to the inhuman system which cries out to be abolished, 
not only in the interests of India but of the whole of 
humanity. 

In the broadcast address which he gave from London to 
America in 1931, Gandhi referred to the “semi-starved 
millions scattered throughout the seven hundred thousand 
villages dotted over a surface nineteen hundred miles long 
and fifteen hundred miles broad.” He said:jjlt is a painful 
phenomenon that those simple villagers, through no fault 
of their own, have nearly six months in the year idle upon 
their hands. Time was, not long ago, when every village 
was self-sufficient in regard to the two primary human 
wants—food and clothing. Unfortunately for us, when the 
East India Company, by means which I would prefer not 
to describe, destroyed that supplementary village industry, 
then the millions of spinners—who had become famed 
through the cunning of their deft fingers for drawing the 
finest thread, such as has never been yet drawn by any 
modem machinery—these village spinners found them- 
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selves one fine morning with their noble occupation gone, 
and from that day forward India has become progressively 
poor, no matter what may be said to the contrary.” 5 
India lives in the villages, and her civilization has been an 
agricultural one which is becoming increasingly mechani¬ 
cal. Gandhi is the representative of the peasant, the 
producer of the world’s food who is fundamental in 
society, and is anxious to maintain and fortify this basic 
bias of Indian civilization. He finds that under British rule 
the people are giving up their old standards and in spite 
of many admirable qualities they have acquired, such as 
mechanical intelligence, inventive skill, courage and adven¬ 
ture, they are worshipping material success, are greedy 
for tangible gains and are governed by worldly standards. 
Our industrial cities have lost all proportion to the land¬ 
scape out of which they have grown, have swollen to 
meaningless dimensions, and their people caught in the 
entangling apparatus of money and machinery have become 
violent, restless, thoughtless, undisciplined and unscrupu¬ 
lous. For Gandhi, industrialized humanity has come to 
mean women who for a paltry wage are compelled to work 
out their barren lives, babies who are doped with opium 
so that they shall not cry and disturb their working mothers, 
little children who are robbed of their childhood and in 
their tender years are forced into industrial works, ahd 
millions of unemployed who are dwarfed and diseased. We 
are being snared and enslaved, he thinks, and our souls are 
conquered for a mess of pottage. A spirit and a culture 
which had soared up in the rishis of the Upanisads, the 
Buddhist monks, Hindu sanfiyasins and Muslim fakirs, 
cannot be content with cars and radios and plutocracy. 
Our vision is dimmed and our way lost. We have taken a 
wrong twist which has dispossessed, impoverished and em¬ 
bittered our agricultural population, corrupted, coarsened 
and blinded our workers, and given us millions of children 
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with blank faces, dead eyes and drooping mouths. Beneath 
our present bafflement and exasperation the bulk of the 
people retain a hunger for the realization of the old dream 
of genuine liberty, real self-respect; of a life where none 
is rich and none is poor, where the extremes of luxury 
and leisure are abolished and where industry and com¬ 
merce exist in a simple form. 

Gandhi does not aim at a peasant society which will 
forgo altogether the benefits of the machine. He is not 
against large-scale production. When he was asked whether 
cottage industries and large-scale production can be har¬ 
monized, he said, “Yes, if they are planned so as to help 
the villages. Key-industries, industries which the nation 
needs, may be centralized. Under my scheme nothing will 
be allowed to be produced by cities which can be equally 
well produced by the villages. The proper function of 
cities is to serve as clearing-houses for village products.” 1 
His insistence on khadi (or homespun) and his scheme of 
popular education centring round the handicrafts are de¬ 
vised to resuscitate the villages. He repeatedly warns that 
India is to be found not in its few cities but in its in¬ 
numerable villagesx the bulk of India’s population must 
get back to the land, stay in the land, and live primarily 
off the produce of the land so that their families may be 
self-supporting, owning the implements they use, the soil 
they cultivate and the roof that shelters them. Not an 
uprooted, shiftless class of factory workers, not an unsound, 
rapacious, moneylending business community, but a re¬ 
sponsible agrarian population and the stable, level-headed 
people of small agricultural market-towns must dominate 
the cultural, social, economic and political life of the 
country, give it morality, tone and noble objectives. This 
is not to become primitive. It is only to take up a mode 
of existence that is instinctive to India, that supplied her 
1 Harljaa, January 28, 1539. 
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once with a purpose, a faith and a meaning. It is the only 
way to keep our species civilized. India of the peasant and 
rustic life, of village communities, of forest hermitages 
and spiritual retreats has taught the world many great 
lessons but has wronged no man, has injured no land and 
sought no dominion over others. To-day the true purpose 
of life has been perverted. How is India to get out of this 
slough of despond? After centuries of subjection, the 
people seem to have lost the will or the wish to lift 
themselves out of it. The forces against them seem to be 
too strong. To give them confidence, a prouder self- 
respect, a more erect carriage, is no easy task. Yet Gandhi 
has tried to re-kindle a torpid generation with the fire 
that bums in his soul, with his passion for freedom. In 
freedom men and women reveal their best; in slavery they 
are debased. To liberate the ordinary human being from 
the restrictions, internal and external, which warp his 
nature has been the aim of freedom. As a great defender 
of human liberty, he is struggling to release the country 
from foreign control. Patriotism, when it is so pure, is 
neither a crime nor bad manners. To fight against the 
present unnatural conditions is one’s sacred duty. He 
employs spiritual weapons and refuses to draw the sword, 
and in the process is training the people for independence, 
making them capable of winning and holding it. Sir George 
Lloyd (now Lord Lloyd), the then Governor of Bombay, 
said of Gandhi’s campaign: “Gandhi’s was the most colossal 
experiment in world history and it came within an inch 
of succeeding.” 

Though he has failed in his attempt to move the British 
Government, he has liberated forces in the country which 
will not cease to act. He has stirred the people from their 
lethargy, given them a new self-confidence and responsi¬ 
bility and united them in their resolve to win freedom. 
To die extent to which there is to-day an awakening of a 
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new spirit, a preparedness for a new kind of national 
corporate life, a new social attitude in dealing with the 
depressed classes, it is largely due to the spiritual energy 
and dynamic of Gandhi’s movement. 

Gandhi’s outlook has nothing sectional or provincial 
about it. He believes that the heritage of India can help 
the culture of the world. A prostrated India can give no 
hope to humanity; only an awakened, free India can give 
help to a groaning world. Gandhi affirms that if the British 
are earnest about their vision of justice, peace and order, 
it is not enough to put down the aggressive powers and 
preserve the status quo. Our love of liberty and justice 
must exclude the passive violence of refusing to reform a 
situation which is contrary to the professed ideals. If greed, 
cruelty and contempt of man have gone to the making of 
empires, we must change them before we call upon the 
world to rally to the forces of freedom andjustice. Violence 
is either active or passive. The aggressive powers arc now 
actively violent; the imperial powers who persist in the 
enjoyment of unjust advantages acquired from past violence 
are as much guilty of violence and are inimical to freedom 
and democracy. Until we act honestly in this matter, we 
cannot secure a better world-order and the world will be 
in a chronic state of uncertainty, full of wars and threats 
of wars. Self-government for India is the acid test of 
British honesty. Gandhi is still observing his twenty-four 
hours’ fast every Monday to indicate to all concerned that 
self-rule is unattained. And yet his is the restraining in¬ 
fluence on an impatient India, torn between the legitimate 
aspirations of the people and the obstinacy of the British 
classes. He has been the greatest force for peace in 

When he landed in England after the South African 
struggle was over, he found that war against Germany had 
been declared. He offered to enlist unconditionally for the 
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whole duration of the war in order to undertake ambulance 
work at the Front. His offer was accepted and he was 
placed in a responsible post with an Indian unit. But owing 
to over-exposure while on duty, he was taken ill with 
pleurisy and his life was suspected to be in danger. On 
recovery he was ordered by the doctors to leave for the 
warm climate of India. He actively encouraged recruiting 
in the war—a thing which has puzzled even many of his 
friends. At the end of the war the Rowlatt Act was passed 
against the unanimous opposition of Indians. Things were 
done in the Punjab under martial law which shocked the 
country. Gandhi was one of the authors of the Congress 
Inquiry Report on the Punjab disturbances. In spite of it 
all, he recommended to the Congress at Amritsar in 
December 1919 that the Reforms should be accepted and 
worked in a constitutional manner. When in 1920 the 
Hunter Commission Report wavered in its criticism of 
official action, when the House of Lords declined to con¬ 
demn General Dyer, he made the great decision of his 
life to refuse to co-operate with the British Government, 
and in September 1920 the Congress adopted the resolu¬ 
tion of non-violent non-co-operation. 

It will be well to quote his own words in a letter to the 
Viceroy, written on August 1, 1920: “Your Excellency’s 
light-hearted treatment of official crime, your exoneration 
of Sir Michael O’Dwyer, Mr. Montagu’s despatch and, 
above all, the shameful ignorance of the Punjab events and 
the callous disregard of the feelings of Indians betrayed by 
the House of Lords, have filled me with the gravest mis¬ 
givings regarding the future of the Empire, have estranged 
me completely from the present Government, and have 
disabled me from rendering, as 1 have hitherto whole¬ 
heartedly rendered, my loyal co-operation. 

“In my humble opinion the ordinary method of agitating 
by way of petitions, deputations, and the like is no remedy 
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for moving to repentance a Government so hopelessly 
indifferent to the welfare of its charge as the Government 
of India has proved to be. In European countries condemna¬ 
tion of such grievous wrongs as the Khilafat and the Punjab 
would have resulted in a bloody revolution by the people. 
They would have resisted, at all costs, national emascula¬ 
tion. Half of India is too weak to offer violent resistance, 
and the other half is unwilling to do so, I have therefore 
ventured to suggest the remedy of non-co-operation, which 
enables those who wish to dissociate themselves from 
Government, and which, if unattended by violence and 
undertaken in an ordered manner, must compel it to 
retrace its steps and undo the wrongs committed; but, 
whilst I pursue the policy of non-co-operation, in so far 
as I can carry the people with me, I shall not lose hope 
that you will yet see your way to do justice.” 

While he maintains that British rule in its present form 
has made India “poorer in wealth, in manliness, in godli¬ 
ness and in her sons’ power to defend themselves,” he 
hopes that it can be altered. Even while he continues his 
campaign against British control, he is not opposed to the 
British connection. In the heyday of the non-co-operation 
movement he fought stoutly against the movement for 
complete severance from Britain. 

While he was willing to work with the British as friends 
and equals, he was firm that no improvement in the Indian 
situation was possible so long as the British adopted an 
unnatural attitude of patronage and superiority. Let us 
remember that even in moments of the greatest excite¬ 
ment he did not harbour ill-will to the British. “I will 
not hurt England or Germany tojerve India.” 

When by some stupid or ill-conceived measure, such as 
the Amritsar massacre or the appointment of the Simon 
Commission, India lost patience and self-control and 
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became aflame with wrath, Gandhi was there leading the 
discontent and indignation into safe channels of love and 
reconciliation. In the Round Table Conference he showed 
his indelible affection for the British and his faith in a 
commonwealth based not on force but on reason, and the 
will to promote the general good of mankind. A halting 
measure of self-government in the provinces was the result 
of the Round Table Conferences, and when the majority 
of the people were against the acceptance and working of 
the Constitution, it was Gandhi again, more than any 
other, who persuaded the Congress to work the reforms 
for what they were worth. His sole concern is peace with 
Britain, but peace rooted in freedom and friendship. India 
to-day is represented by a leader who has no trace of racial 
bitterness or personal rancour; he has no faith in the use 
of force and restrains his people from resorting to violence. 
He does not desire to separate India from the British 
Commonwealth if only it means a fellowship of free 
nations. His Majesty the King in his speech to the Canadian 
Parliament on the 19th of May said that the unity of the 
British Empire “finds expression to-day in the free associa¬ 
tion of nations enjoying common principles of government 
and a common attachment to the ideals of peace and 
freedom, bound together by a common allegiance to the 
Crown.” Gandhi demands the application of these “common 
principles of government” to India. He claims that the 
Indians should be masters in their own house, and that is 
neither unreasonable nor immoral. He is keen on bringing 
about better relations between the two camps through the 
co-operation of men of good will. 

It is tragic that his appeal avails no more than the 
whistling of the wind. After years of unwearied labour 
and heroic struggle his great mission remains unfulfilled, 
though his vision and faith are still alive. For myself I shall 
hope that British public opinion will assert itself and com- 
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pel its Government to set up a free, self-governing India, 
without bartering or niggling, without hesitation or delay, 
with a fine, open gesture of faith, though it may involve 
a little risk: for I am persuaded that, if it is not done in 
response to Gandhi’s appeal for justice and fair play, the 
relations of our two countries will get worse, the breach 
will widen and bitterness grow to the detriment and 
danger of both. 

Whether it is the South African Government or the 
British Government, whether it is the Indian mill-owners 
or the Hindu priests or the Indian princes who are the 
objects of Gandhi’s criticism and attack, the underlying 
spirit is exactly the same in all these different activities. 
“I recognize no God except the God that is to be found 
in the hearts of the dumb millions. They do not recognize 
His presence; I do. And I worship the God that is Truth, 
or Truth which is God, through the service of these 
millions.” 1 


IV. Satyagiaha 

“Ahimsa or non-violence is the highest duty” is a well- 
known saying of the Mahabharata . Its practical application 
in life is satyagraha or soul-force. It is based on the assump¬ 
tion that “the world rests on the bedrock of satya or truth. 
Asatya, meaning untruth, also means non-existent, and 
satya, or truth, means ‘that which is.’ If untruth does not 
so much as exist, its victory is out of the question. And 
truth being ‘that which is’ can never be destroyed.”* God 
is the reality. The will to freedom and love is in accord¬ 
ance with reality. When man rejects this will for his own 
interests, he is rejecting himself. By this act of frustration 
he is setting himself in opposition to reality, is isolating 

1 Harijan , March n, 1939, 

% MahQtma Gandhi—His Own Story, p. 215, 
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himself from it. This negation represents man’s estrange¬ 
ment from himself, his denial of the truth about himself. 
It cannot be final or ultimate. It cannot destroy the real 
will. Reality cannot frustrate itself. “The gates of hell 
shall not prevail.” God cannot be beaten. The meek shall 
inherit the earth and not the mighty who will lose them¬ 
selves in the effort to save themselves, for they put their 
trust in unspiritual or unreal things like wealth and death¬ 
dealing weapons. Ultimately men are ruled not by those 
who believe in negation, hatred, violence, but by those 
who believe in wisdom and love, in inward and outward 
peace. 

Satyagraha is rooted in the power of reality, in the 
inward strength of the soul. It is not merely the negative 
virtue of abstaining from violence, but the positive one 
of doing good.Qlf I hit my adversary, that is of course 
violence; but tobe truly non-violent, I must love him and 
pray for him even when he hits me.^Love is unity and it 
comes into clash with evil which is' separateness, getting, ’ 
despising, hating, hurting and killing. Love does not 
acquiesce in evil, in wrongdoing, injustice or exploitation. 
It does not evade the issue but fearlessly faces the wrong¬ 
doer and resists his wrong with the overpowering force 
of love and suffering, for it is contrary to human nature 
to fight with force. Our conflicts are to be settled by die 
human means of intelligence and good will, of love and 
service. In this confused world the one saving feature is 
the great adventure of being human. Creative life asserts 
itself in the midst of death. In spite of all this fear and 
gloom, humanity is practised by all, by the farmer and 
the weaver, by the artist and the philosopher, by the 
monk in the cloister and the scientist in the laboratory, 
and by all, young and old, when they love and suffer. Lif e 
is Immense. FrSno virat. 

The advocates of the use of force adopt a crude version 
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of the Darwinian struggle for existence. They overlook 
the fundamental distinction between the animal and the 
human worlds and exalt a biological generalization into a 
doctrine of human destiny. If violent resistance is adopted 
in a world where it does not belong, human life is in 
danger of being degraded to the level of animal existence. 
In the Mahabhaiatci the warring world of men is compared 
to a dog kennel. “First there comes the wagging of tails, 
then the bark, then the replying bark, then the turning 
of one round the other, then the show of teeth, then the 
roaring, and then comes the commencement of the fight. 
It is the same with men; there is no difference whatever.” 1 
Gandhi asks us to leave fighting to apes and dogs and 
behave like men and serve the right by quiet suffering. 
Love or self-suffering can overcome the enemy, not by 
destroying him but by changing him, for he is, after all, 
a person of like passions with ourselves. Gandhi’s acts of 
repentance and self-humiliation are full of moral courage 
and atoning sacrifice. 

While a few individuals here and there tried to use the 
method of love in their personal lives, it is Gandhi’s 
supreme achievement to have adopted it as a plan for social 
and political liberation. Under his leadership organized 
groups in South Africa and India have used it on a large 
scale for the redress of grievances. Entirely abjuring the 
use of any physical violence for attaining political ends, he 
has developed this new technique in the history of political 
revolution, a technique which does not injure the spiritual 
tradition of India but arises out of it. 

It has taken different forms of passive resistance, non¬ 
violent non-co-operation, and civil disobedience. Every 
one of them is based on hatred of the wrong and love for 
the wrongdoer. |A saty&grahi is chivalrous to his oppo¬ 
nents, The disobedience to law has always to be civil, and 
* Evam eva manu$yc>u vis^o nSsli kafcana, V, 72, 72—3, 
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“civility does not mean the mere outward gentleness of 
speech cultivated for the occasion, but an inborn gentle¬ 
ness and desire to do the opponent good.”jin all his cam¬ 
paigns, whenever the enemy was in trouble Gandhi went 
to his rescue. He condemns all attempts to use the enemy’s 
need as one’s opportunity. We should not strike a bargain 
with Britain when she is in trouble in Europe. During the 
war he wrote to the Viceroy of India: “If I could make my 
countrymen retrace their steps, I would make them with¬ 
draw all the Congress resolutions and not whisper ‘Home 
rule’ or ‘Responsible government’ during the pendency 
of the war.” Even General Smuts felt the irresistible 
attraction of Gandhi’s methods, and one of his secretaries 
said to Gandhi: “I do not like your people and I do not 
care to assist them at all. But what am I to do? You help 
us in our days of need. How can we lay hands upon you? 
I often wish that you took to violence like the English 
strikers and then we would know at once how to dispose 
of you. But you will not injure even the enemy. You 
desire victory by self-suffering alone and never transgress 
your self-imposed limits of courtesy and chivalry. And 
that is what reduces us to sheer helplessness.” 1 

Twenty years after the war to end war millions of men 
are again under arms and in peace time armies are mobi¬ 
lizing, fleets are covering the seas and aeroplanes are 
assembling in the sky. We know that war solves no prob¬ 
lems but only makes their solution more difficult. Many 
Christian men and women are tormented by the arguments 
for and against war. The pacifist declares that war is a 
crime that disgraces humanity and there is no justification 
for defending civilization by the instruments of barbarism. 
We have no right to impose suffering on men and women 
with whom we have no quarrel. A nation engaged in war 
is inspired by a grim determination to defeat and destroy 
1 Mahatma Gandhi—His Own Story, p, 247. 
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the enemy. It is swept by fear and the passion of hatred. 
We cannot rain death and destruction on a crowded city 
in a spirit of love and forgiveness. The whole method of 
war is one of engaging Satan to reprove Satan. It is contrary 
to the mind of Jesus, his moral teaching and example. We 
cannot reconcile killing and Christianity. 

The advocates of war argue that, though war is a 
dreadful evil, on occasions it becomes the lesser of two 
evils. Practical wisdom consists in a proper appreciation 
of relative values. We owe obligations to the social com¬ 
munity and the State which is its organ. As members of a 
society, we derive protection of person and property, 
education and other advantages which give our lives value 
and interest. Naturally our duty is to defend the State 
when it is attacked, to preserve the inheritance when it is 
threatened. 

It is this line of argument that is presented to us when 
we are called upon to maim and kill, to wound and destroy 
people against whom we have no ill will. Nazi Germany 
contends that man’s principal duty is membership of his 
State, and his reality, goodness and true freedom the fur¬ 
therance of its ends. The State has the right to subordinate 
the happiness of individuals to its own greatness. The 
great virtue of war is that it kills man’s longing, in the 
weakness of his flesh, for personal liberty. In his speech 
at the twentieth anniversary of the foundation of the 
Fascist party, Mussolini said: “The order of the day is 
more ships, more guns and more aeroplanes at whatever 
cost and by whatever means, even if we have to wipe out 
completely what is called civilian life.” “From prehistoric 
days one cry has been borne over the centuries, ‘Woe to 
die unarmed.’ ” “We desire that nothing more shall be 
heard of brotherhood, sisterhood, cousinhood or their 
bastard parenthoods because the relations between states 
are relations of force and these relations of force are the 
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determining elements of our policy.” Mussolini adds, “If 
the problem is considered on the claim of morality, nobody 
has the right to throw the first stone.” Empire building is 
like a game of cards. Some Powers get a good hand and 
play it so well that others are nowhere. When all the 
profits are in the pocket they turn round and say that 
gambling is bad and assume an attitude of amazement that 
others wish to play the old game. It is not right to assume 
that the idols of race, power and armed force are wor¬ 
shipped only in Central Em ope. 

The Archbishop of Canterbury, in his speech in the 
House of Lords during the debate on the 2oth of March, 
pleaded for “the massing of might on the side of the right.” 
“We arc driven to this,” he argues, “because we are con¬ 
vinced that there are- some things that are more sacred 
even than peace and that these things must be defended.” 
“I cannot believe that it is against the will of Providence 
that nations should defend things which are so precious to 
civilization and human welfare.” In Gandhi we have that 
rarest kind of religious man who could face a fanatical, 
patriotic assembly and say that he would, if he had to, sacri¬ 
fice even India to the Truth. Gandhi says: “Most religious 
men I have met are politicians in disguise: I, however, who 
wear the guise of a politician, am at heart a religious man.” 

The aim of the religious individual is not to degrade the 
vision to the demands of the actual but to raise the actual 
to the pattern of the ideal. Our patriotic allegiances disrupt 
the spiritual unity of the human family and we maintain 
our loyalty to the larger community by refusing to engage 
in war and our loyalty to our State by defending it in 
religious and human ways. The religious at least, like the 
Apostles, “ought to obey God rather than men.” Our 
trouble is that society in all countries is in the hands of 
people who believe in war as an instrument of policy and 
think of progress in terms of conquest. 

*6 



SIR S. RAUHAKRISHNAN 


Man, unless he is sadistic, is happy when he is gentle 
and merciful. There is joy in creation and misery in 
destruction. The common soldiers have no hatred for their 
enemies, but the ruling classes by appealing to their fear, 
self-interest and pride seduce them from their humanity. 
People in whom rage and hatred are factitiously produced 
fight one another because they are simple men trained to 
obedience. Even then they cannot put rancour in their 
killing. It is discipline that compels them to do what they 
hate. The ultimate responsibility lies with'the Govern¬ 
ments that are implacable and pitiless. They have im¬ 
prisoned simple people and diminished their humanity. 
Men who delight in creation are drilled to form armies, 
navies and air fleets that are meant for destruction. We 
applaud murder and make mercy a thing of shame. We 
forbid the teaching of truth and command the spreading 
of lies. We rob both our own people and strangers of 
decency, of happiness and of life, and make ourselves 
responsible for mass murders and spiritual death. 

We cannot have peace until all the nations treat with 
each other in a mood of freedom and friendliness, until 
we develop a new conception of the integrated social life. 
The fate of civilization and humanity on this planet is 
bound up with that deep instinct for the universal values 
of spirit, freedom, justice and love of man which form the 
breath of Gandhi’s being. In this violent and distracted 
world Gandhi’s non-violence seems to be a dream too 
beautiful to be true. For him God is truth and love, and 
God wishes us to be truthful and loving regardless of 
consequences. A truly religious man takes as much trouble 
to discover what is right as the prudent man docs to 
discover what will pay, and he does it even if it means 
the surrender of his dearest interests, individual, racial 
and national. Only those who have emptied themselves of 
all selfishness, individual and corporate, have the strength 
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and the courage to say, “May my interests perish, so Thy 
will be done.” Gandhi does not admit the possibility that 
love of God and of truth and fair dealing can hurt anyone. 
He is certain that against the rock of moral law world’s 
conquerors and exploiters hurl themselves eventually to 
their own destruction. It is not even safe to be immoral, 
for the will to power is self-defeating. When we talk of 
“national welfare,” we assume that we have an inviolate 
and perpetual right to hold certain territories; and as for 
“civilization” the world has seen a number of civilizations 
on which the dust of ages has settled. The jungle has 
conquered their cities and jackals howl there in the moon- 
light. 

Considerations of “civilization” and “national welfare” 
are irrelevant to the man of faith. Love is not a 
matter of policy or calculation. To those who are per¬ 
suaded by despair that there is no remedy against the 
violence of the modem world but to escape or destroy, 
Gandhi says that there is another within the reach of us 
all, the principle of love which has upheld the spirit of 
man through many tyrannies and will uphold it still. His 
satyagraha may seem to be an ineffectual answer to the 
gigantic displays of brute force; but there is something 
more formidable than force, the immortal spirit of man 
which will not be subdued by noise or numbers. It will 
break all fetters which tyrants seek to rivet on it J In an 
interview with a New York Times correspondent whcbisked 
him in the March crisis for a message to die world, Gandhi 
recommended simultaneous disarmament on die part of 
the democratic powers as the solution. “I am certain,” he 
said, “as I am sitting here, that this would open Hitler’s 
eyes and disarm him." The interviewer asked, “Would not 
that be a miracle?” Gandhi replied: “Perhaps. But it would 
save the world from the butchery which seems impending.’''! 
“The hardest metal yields to sufficient heat; even so must-* 
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the hardest heart melt before the sufficiency of the heat 
of non-violence. And there is no limit to the capacity of 
non-violence to generate heat. . . . During my half-century 
of experience I have not yet come across a situation when 
I had to say that I was helpless, that I had no remedy in 
terms of non-violence.” Love is the law of human life, its 
natural necessity. We are approaching a state when this 
necessity would be manifest, for human life would be 
impossible if men were to evade and disobey this prin¬ 
ciple. We have wars simply because we are not sufficiently 
selfless for a life which does not need wars. The battle for 
peace must be fought in the heart of the individual. The 
spirit in him must break the power of pride and selfish¬ 
ness, lust and fear. A new way of life must become the 
foundation of national life as well as of world order, a way 
of life which will conserve and foster the true interests of 
all classes, races and nations. It is the freed men, who have 
liberated themselves from submission to the blind, selfish 
will of avidya, that can work for and establish peace. Peace 
is a positive demonstration in life and behaviour of certain 
universal principles and standards. We must fight for them 
by weapons which do not involve the debasement of moral 
values or the destruction of human life. In this effort we 
must be ready .to endure whatever suffering comes our 
way. 

In my travels in different parts of the world I have noted 
that Gandhi’s reputation is more universal than that of die 
greatest statesmen and leaders of nations, and his per¬ 
sonality more beloved and esteemed than any or all of 
them. His name is familiar to such a degree that there is 
scarcely a peasant or a factory worker who does not con¬ 
sider him to be a friend of human kind. They seem to 
think diat he is likely to restore the golden age. But we 
cannot summon it, as we would summon, let us say, a 
passing cab. For we are subject to a thing more powerful 

39 



SIR S. RADHAKRISHNAN 


than any nation, more humiliating than any conquest, and 
that is ignorance. Though all our faculties are designed for 
life, we have allowed them to be perverted in the cause 
of death. Though the right to happiness is clearly implicit 
in the creation of humankind, we have allowed that right 
to be neglected and suffered our energy to be used in the 
pursuit of power and wealth by which the happiness of the 
many is sacrificed to the doubtful satisfaction of a few. 
The world is in slavery to the same error to which you 
and I are subject. We must strive, not for wealth and power 
but for the establishment of love and humanity. Freedom 
from error is the only true liberty. 

Gandhi is the prophet of a liberated life wielding power 
over millions of human beings by virtue of his exceptional 
holiness and heroism. There will always be some who will 
find in such rare examples of sanctity the note of strength 
and stark reality which is missing in a life of general good 
will, conventional morality or vague aesthetic affectation 
which is all that many modern teachers have to offer. To 
be true, to be simple, to be pure and gentle of heart, to 
remain cheerful and contented in sorrow and danger, to 
love life and not to fear death, to serve the Spirit and not 
to be haunted by the spirits of the dead, nothing better 
has ever been taught or lived since the world first began. 


MAHATMA GANDHI: AN ESTIMATE 

ty Horace G. Alexander, M.A. 

(Selly Oak, Birmingham) 

It is not easy to give a just measure of a great man in his 
lifetime. And in some ways it is even harder if you know 
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him personally. For you must stand a little way off if you 
are to see a man in true perspective. I have no wish to 
stand even at arm’s length from Mahatma Gandhi. While 
he lives I find it best to try, by following his thought from 
week to week in his paper Harijan, to keep as close to 
him as possible. 

However, from time to time one must necessarily face 
the questions which the world asks about him, and try to 
answer them: and I suppose one main purpose of this 
volume is to show what impression he makes on some of 
his contemporaries. 

So, having made this brief apology, I will try to say how 
1 see him in the setting of our modern world. 

Our age has witnessed the revolt of the disinherited in 
many countries and in varied forms. The trade union 
movement and various brands of Socialism have proclaimed 
the rights of the industrial workers all over the West. 
Perhaps the International Labour Organization marks one 
first culmination of this struggle. But in Russia it has taken 
another great stride: there, the industrial worker is no 
longer just a man to be reckoned with, one who may turn 
round and bite you if you treat him too harshly; he is 
exalted to a specially privileged position. Neither the 
I.L.O. nor the Soviet quite forgets other classes of workers: 
the overworked shop assistant, the poor peasant, the 
fisherman and others; but what they have done for these 
has been done more or less as an afterthought. 

In Germany it was not the orthodox Socialists or the 
industrial workers who achieved a major revolution. 
Another party, clever or perhaps less scrupulous, dis¬ 
covered how to win the support of another great section 
of the population: the pe'it bourgeoisie. They, too, were in 
despair: their savings having vanished in the inflation, they 
were crushed between the greater Powers above and below. 
If there was one class more than another that gave Hitler 
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the victory, it was this class of the petit bourgeois —too 
often forgotten or despised by the disciples of Karl Marx. 

But Gandhi from India challenges all these Western revo¬ 
lutions: industrial workers, petit bourgeois, intellectuals, 
property-owners—all these groups who are competing for 
power in the West tend to forget the fundamental fact 
that man must eat. He cannot eat machines; he cannot 
eat trade; he cannot eat school-books; he cannot eat divi¬ 
dends. All those things man can live without. He cannot 
do without his daily bread or rice. And for this daily food, 
which civilized, urbanized man accepts so much as a matter 
of course, he is dependent finally on the hundreds of 
millions of silent, often semi-starved peasants or farmers 
in India, in China, in East Europe, in Canada, in the 
Argentine, in tropical Africa. In all these lands the peasant 
or the farmer still struggles year by year to use sun and 
wind and rain (and how often they turn to mock himl) 
to produce the food by which man lives. They have gone 
on doing this, generation after generation, for thousands 
of years, while wars and revolutions have passed over 
them, destroying the fruits of their labour for the time 
being, just as drought and flood destroy. And now at last 
they have found a voice: Mahatma Gandhi. 

Among all the millions of Indian people it is hardly 
possible to find one who does not know the name of 
Gandhi. Even among the hill tribes or aboriginals this 
friend and champion of the poor is known and loved. 

Although he was trained to be a lawyer, he has become 
a peasant again: not only in his outward life, wearing the 
simple dress of a peasant, living in a remote and backward 
and stolidly conservative village that refuses to be cleansed 
and modernized even by a Mahatma; but even more in his 
heart and mind. He sees the world with the eyes of a 
peasant, shrewd, blunt, straightforward, sometimes a little 
rough, humorous, kindly, patient, and withal deeply reli- 
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gious, seeing life as a whole, aware that unseen powers are 
at work in ways that we cannot comprehend, though we 
can often sense and even apprehend them if we are willing 
to be silent and listen. 

I shall never forget the words that Mr. Gandhi said to 
me when, after travelling for six months in India, I first 
visited him at Sabarmati in the spring of 1928. “What,” 
I asked him, “shall I say when I get home to England?” 
“You must tell the English people,” he replied, “to get off 
our backs.” Consider how much this means, not only of 
the end to be achieved but also of the way in which it can 
be achieved. 

For it is not only the end he has in view that distinguishes 
Mr. Gandhi from the other revolutionary leaders of our 
age. Perhaps even more important are the means he adopts 
for that end. In his little book, Hind Swaraj , written in 
1908, before he had taken any active part in Indian affairs, 
he wrote: “Kings will always use their kingly weapons. 
To use force is bred in them. . . . Peasants have never 
been subdued by the sword, and never will be. They do 
not know the use of the sword, and they are not frightened 
by the use of it by others.” Therefore, the peasant swaraj, 
the peasant rule, or peasant freedom, which is Gandhi’s 
aim, must be achieved by means consonant with the end 
in view. Those who aim to become rulers of men use the 
sword. It is the weapon of every governing class. And 
when Socialists or Communists or Nazis or Fascists set out 
to destroy the “ruling class” by using its own weapons, their 
success merely replaces one governing class by another. 
Instead of the sword remaining in the hands of the land-own¬ 
ing or bank-owning or factory-owning class, it passes to 
members of the Communist party, the Fascist party or the 
Nazi party. The ordinary citizen is still trampled on. A new 
governing order climbs on to the backs of the people. 

But Gandhi wants to remove the burden of a ruling 
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caste or class from the backs of the peasants once for all, 
not to push the present rulers off in order that his friends 
may climb up. So he has spent his life in forging a weapon 
that can be used by all, the physically weak as well as the 
physically strong. By learning from him they learn to stand 
upright on their own feet, no longer bent down under 
great burdens. 

Instead of climbing on to the people’s back in order to 
push the other man off, says Gandhi, you must refuse to 
help him in any way while he remains where he is. And 
so, in the end, he must climb down. All his props and 
supports have gone. He may threaten you with every kind 
of punishment if you do not continue to support him. He 
may carry out his threats. But if you have learnt to laugh 
at imprisonment and death, his threats and even his sword 
will not move you. He cannot coerce you into action 
which your conscience tells you is wrong. 

There are, of course, immense difficulties to be over¬ 
come before this non-violent method of action can be 
effectively applied. Difficult as it is to drill soldiers to 
stand up to machine-gun fire, even when they are free to 
shoot back, it is far harder to drill men to accept every 
kind of violence without defending themselves. Mr. Gandhi 
declared thirty years ago that passive resisters (or, as he 
would now call them, satyagrahis, those who use soul 
force instead of brute force) must be able “to observe 
perfect chastity, adopt poverty, follow truth, and cultivate 
fearlessness.” There have been men and women in every 
age who have learnt the secret of this unconquerable, non¬ 
violent life. To read the letters written recently by Ger¬ 
man evangelical pastors from prison and concentration 
camp proves that such a character can still be developed 
in the West as well as in the East. If or when it can be 
found in multitudes, the true freedom of man, the true 
community of man, will be in sight. 
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It is noteworthy, too, that Gandhi, who relics on this 
tremendous self-discipline in his soldiers of peace and 
freedom, does not talk about “the masses.” When you are 
thinking in terms of cannon-fodder, whether for empire¬ 
building or for revolution, you naturally lump human 
beings into an inhuman “mass.” But to Gandhi each one 
of the “teeming millions” is an individual man or woman, 
with a personality as sacred as his own. He knows how to 
make friends with the most ignorant peasant as sincerely 
as with a man of his own educational level. To him, no 
man or woman is common or unclean. This is not a 
beautiful theory that he preaches: it is his daily practice. 

In an age when violence has been given a fresh lease of 
life, when the only hope of man in the West seems to be 
in the “collective security” of a greater armament than the 
most determined aggressor can produce; when even an 
Archbishop can only suggest that “might must be massed 
on the side of right” as the first step towards ultimate peace, 
wc have before, our eyes—if only we would open them 
and see—one man, of slender physique, precarious health 
and no outstanding abilities, who is demonstrating in his 
own life and in the magic power he exerts among his 
fellow Indians that the human spirit, when lit by a divine 
fire, is stronger than the mightiest armament. 

The meek can still inherit the earth, if only they have 
faith in their meekness; if only they will cast out the fear 
of Hitler or of Stalin, and look for their hope to the 
greatest teacher of our age. 
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THE TRIBUTE OF A FRIEND 

by C. F. Andrews 
(Bolpur, Bengal) 


My aim, in this article, will be threefold. First of all, I 
shall try to draw a rapid outline of the deeper religious 
aspect of Mahatma Gandhi’s character. In the second place, 
the more directly human side of his personality will be 
brought into the picture. Thirdly, a brief sketch will be 
given of what I regard as the two most original contribu¬ 
tions which he has made to the progress of mankind in the 
modern age. 


/ 

There are certain cardinal religious virtues whereon 
Mahatma Gandhi lays most stress. He holds that through 
them an abiding work may be done in this world by mortal 
man in the fear of God. 

The first is called Satya —Truth. This, with him, is a 
divine quality, which must be made manifest, not only in 
word and deed, but also in the secret chambers of the 
soul. Merely to speak no falsehood is not enough, though 
it is an essential part of truthfulness. The fountain-head of 
all truth, with him, lies in the heart. 

How great and profound is Truth may be seen from the 
feet that he uses the word “Satya” for his impersonal name 
of God. He constantly utters the formula, “Truth is God, 
and God is Truth,” and it is made clear from his daily life 
how fervently he worships Truth. To swerve, in however 
small a degree, from Truth, is to be cut off thus far from 
the divine source and as a necessary consequence to wither 
away spiritually. It is to walk in darkness instead of in the 
light. The daily prayer, 
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Lead me from untruth to truth, 

Lead me from darkness to light, 

Lead me from death to immortality, 

expresses this in a threefold manner. Light and darkness, 
immortality and spiritual death, are but other aspects of 
this fundamental distinction between Truth and Untruth. 

The second virtue which has its source in God is 
Ahimsa. This word may be literally translated “harmless¬ 
ness,” but it means for Mahatma Gandhi much more than 
that. It implies the positive quality of doing good. It con¬ 
notes, in relation to war and bloodshed, active refusal to 
take part; but it also represents the will to suffer to the 
uttermost in order to win over those who have done us 
evil. In its essence, it is God’s own Nature, just as Truth 
is. One of the most ancient and sacred texts is Ahimsa 
Paramo Dharma —“Ahimsa is the supreme religious duty.” 
Therefore Mahatma Gandhi spends his whole life in 
exploring the possibilities of this supreme religious duty 
and harmonizing it completely with Satya—Truth. For 
Ahimsa does not merely imply passive resistance in the 
face of untruth, but rather its active condemnation—yet 
without anger, malice, or violence. 

The third cardinal virtue on which Mahatma Gandhi 
lays the greatest stress is Brahmacharya—Chastity. He 
points out that the very name, in Sanskrit, is derived from 
the word "Brahma” which means God. He holds, along 
with much that is very ancient in Hinduism, that by a 
suppression of the sex function and then its sublimation, 
a spiritual energy is generated which becomes a divine 
power, wonderful in its potency. The true follower of 
Satya and Ahimsa must also be a Brahmachari, i.e. one 
who practises complete bodily chastity. Even marriage 
itself is regarded by Mahatma Gandhi as a concession to 
human weakness. To put this in other language, complete 
abstinence from the sex act, together with the elimination 
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of any thought about it, is regarded by him as one of the 
highest forms of spiritual life to which man or woman in 
this world can attain. Here I cannot help feeling that the 
ascetic principle which is so strong in him has carried him 
too far, just as I cannot understand his fasting without any 
limit until the object of hi$ fast is achieved. There is 
something that repels me here, and I have often told him 
about it. 

Mahatma Gandhi is essentially a man of religion. He can 
never think of any complete release from evil apart from 
God’s grace. Prayer is, therefore, of the essence of all his 
work. The very first requirement of one who is a Salya- 
grahi—a striver after Truth—is faith in God, whose nature 
is Truth and Love. I have seen the whole course of his 
life changed in a few moments in obedience to an inner 
call from God which came to him in silent prayer. There 
is a voice that speaks to him, at supreme moments, with 
an irresistible assurance; and no power on earth can shake 
him when this call has come home to his mind and will 
as the voice of God. 

More and more he finds the fullest confirmation of what 
he holds to be the pathway of the spiritual life in reading 
the Gita, which is a part of his daily act of public worship. 

If I have judged him aright from long and intimate 
experience, there is always something of the Puritan 
present in his thoughts of God—.“as ever in the Great 
Taskmaster’s eye." 

II 

Let us now turn to the human side. Here there are touches 
which are very tender and lovable, and these should always 
be placed side by side with the austerity that I have 
pictured above. 

Many years ago I had been deeply impressed by the 
insight of die great writer Romain Rolland, who had 
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described Mahatma Gandhi as the “St. Paul of our own 
days.” This seemed to me to contain an important truth; 
for Gandhi, like Paul, comes clearly under the category 
of the twicc-bom among men of religion. He experienced 
at a special moment in his life that tremendous convulsion 
of the human spirit, which we call “conversion.” In his 
early days he had followed a career at the Bar as a lawyer 
with gi*eat ardour. Success had been a main ambition— 
success in his profession; success in life as a man; and 
deeper down in his heart, success as a national leader. 

He had gone out to South Africa on a business visit to 
act as lawyer in an important trial, wherein two Indian 
merchants were engaged in litigation. Hitherto, he had 
only a distant knowledge of the colour bar and had never 
considered what it might mean to himself if he was per¬ 
sonally attacked and insulted. But as he journeyed from 
Durban and reached Maritzburg this dreadful experience 
came to him suddenly in all its cruel nakedness. He was 
thrown out of his compartment by the railway official, 
though he carried a first-class ticket; and the mail train 
went on without him. It was late at night and he was in 
an utterly strange railway station, knowing no one. There, 
all night long, as he sat shivering with cold, after enduring 
this insult, he wrestled within himself, whether to take 
the next steamer back to India, or to go through to the 
bitter end, suffering what his own people had to suffer. 
Before the morning die light came to his soul. He deter¬ 
mined by God’s grace to play the man. More humiliations 
were soon to be heaped upon him of the same character 
and in South Africa he was never without them. But he 
had put his hand to the plough and he would never turn 
back. 

I heard him tell the story of that night to Dr. Mott last 
November. He made clear, as he told it, that this was the 
turning-point from which his own new life began. 
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There are other qualities in Mahatma Gandhi that have 
their counterpart in the rugged figure of the Apostle Paul 
—a faith in God that will never allow him to yield to man; 
a sense of the black horror of sin, especially sins of the 
flesh; a severity towards those whom he loves most dearly, 
lest they should fall short of his own earnest longing for 
them, and yet withal a pathetic tenderness of heart which 
makes him long for a touch of human sympathy whenever 
he is misunderstood. 

There is also something more in him which comes near 
to St. Francis of Assisi, for Gandhi also has taken Poverty 
as his bride. He might truly be called to-day “the Little 
Poor Man of Segaon.” For he lives there, among the 
depressed and poor villagers, sharing their burdens with 
them. On two occasions I have seen him when this likeness 
to St. Francis became luminously clear to me. 

The former of these was in the still afterglow of a dark 
evening twilight at the As'ram (retreat) called Phoenix, 
near Durban. The strain of a long day of unwearied 
ministry among the poor was over, and Mahatma Gandhi 
was seated under the open sky, tired almost beyond human 
endurance, but even at such a time he nursed a sick child 
on his lap who clung to him with a pathetic affection. 
A Zulu girl from the school on the Hill beyond the A^ram 
was seated there also. He asked me to sing “Lead kindly 
Light” as the darkness grew deeper and deeper. Even then, 
though he was much younger, his frail body was worn with 
suffering that could never be laid aside even for a moment: 
yet his spirit within was radiant when the hymn broke 
the silence, with its solemn close, 

And with the mom those angel faces smile, 

Which I have loved long since and lost awhile. 

I can remember how we all sat in silence when the hymn 
was finished, and how he then repeated to himself those 
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two lines which I have quoted. The other scene was in 
Orissa, near to the place where.I am now writing. He had 
been very near to death; for a sudden and complete 
exhaustion had come over him and his blood pressure had 
mounted perilously high. On receiving a telegram, I had 
travelled all through the night to be at his side. When I 
reached him he lay there facing the sunrise, after a restless 
night. A man from one of the lowest grades of the un¬ 
touchables suddenly drew near to him in supplication just 
as we began our talk. In a moment his own sickness seemed 
to have vanished and his whole heart was tom with agony 
by the cruel humiliation which had reduced the man who 
prostrated himself before us almost to a sub-human level. 

Ill 

The two things whereby Mahatma Gandhi’s name will live, 
hundreds of years hence, ar.e (i) his khaddar programme, 
and (2) his practice of Satyagraha. 

(1) He has been the first, in this modern, machine age, 
to revive among the agricultural people of the world on a 
vast scale the practice of village industries. He had set it 
forward as a means of giving employment to millions of 
people during those seasons of the year when it is impos¬ 
sible for them to work in the fields and agricultural work 
is at a standstill. In India this unemployment period extends 
to four or five months every year. In the old days, when 
there was no power machinery, hand-spinning and weaving 
and other village industries used to occupy the time of 
each member of the family down to the very youngest, 
and very durable fabric, for everyday use, was spun and 
woven. 

It would not be wrong to say that half, at least, of the 
human race has been reduced to this condition of seasonal 
unemployment chiefly owing to the influx of machine- 



C. F. ANJ1UWS 


made cloth, which by its cheapness has very gradually 
destroyed the home-made village industries. 

Gandhi has been the first to have a burning faith that a 
revival of cottage industries of all kinds is still possible 
whereby the villagers themselves may be saved from moral 
as well as physical starvation. He had been able to spread 
in millions of human minds a new hope in this direction. 
His genius has not merely touched India. Already in China, 
under the stress of war, the peasants have started once 
more to grow cotton and spin and weave it into cloth. 
It is also quite possible that in the long, dark evenings of 
the winter, in the sub-arctic regions in Canada and else¬ 
where, similar cottage industries may be revived. 

(2) By his supremely original and personal advocacy of 
Ahimsa he has shown to the world that it is possible to-day 
to overcome even the violence of war by the purely volun¬ 
tary suffering of corporate moral resistance called Satya- 
graha. In South Africa he was triumphantly successful in 
this direction. General Smuts gave him all the terms he 
asked for, after he had led his “ragged army” of civil 
resisters across the Drakensberg mountains into the Trans¬ 
vaal. General Smuts acknowledged that such a method of 
moral warfare, waged without weapons of violence, was 
irresistible. 

It is not possible to deal at length with these great 
subjects at the end of this paper, but others are likely to 
write more in this volume. Let me conclude by going 
back to the analogy of St. Francis that I have already men¬ 
tioned. He too wore, as his daily robe, the rough homespun 
of the village people. Thus in bis own times he brought 
the homespun back into honour and repute before the 
eyes of men. St. Francis also went weaponless and ready 
to suffer into the armed ranks of the Saracens in order to 
bring peace to the warring armies by his message of 
suffering love. The same ideas, therefore, were in the 
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heart of St. Francis which Mahatma Gandhi cherishes. 
They were thus kindred spirits. But now Mahatma Gandhi 
has gone further still, and his two greatest “experiments 
with Truth” (as he would rightly call them) of khaddar 
and Satyagraha have been taken up into the corporate life 
of mankind. They have already been put into practice on 
a scale never known before in human history. In this way 
he has been more than any other personality now living a 
herald of peace and good will to mankind. 


THE ESSENCE OF GANDHIJI 

by George S. Arundale 
(President, Theosophical Society, 
Adyar, Madras) 


I feel it a privilege to be asked to participate in a volume 
commemorating Mr. Gandhi’s attainment of his seventieth 
birthday. Of course, no volume can commemorate his 
great and unique services to India. Even the people of 
India to-day cannot commemorate these. Only posterity 
can judge, unbiassed by the times in which Mr. Gandhi 
now lives. But a volume such as this can usefully appraise 
various aspects of his faithfulness, even though it be the 
work of his contemporaries. 

For my own part, three qualities are outstanding in his 
life such as I have watched it—first, and most important 
of all, his pure simplicity; second, his direct and keen 
appreciation of his own fundamentals; third, his absolutely 
unassuming fearlessness. 

There he is, wherever he is, leading a simple ot'dered 
life such as all can live, howsoever they may be circum- 
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stanced. He lives with the blazing light of fame ever shining 
upon him. In the very midst of the glare he lives as most 
of us would do well to live. His soul is bare to the world. 
His habits are ever the same. And he knows how to use 
the power of the Silence, as few of the rest of us know 
how to use it. 

His life is an example that can be followed in its details 
of everydayness, for it reduces the fussy complexities of the 
world into their original God-given simplicities, whereby 
alone shall happiness and prosperity become restored to 
the human and sub-human family. 

I do not for a moment suggest we should follow the 
letter of his living, but 1 do insist that we might do well 
to follow the spirit of it. 

Then he does somehow manage to show a way to light 
out of darkness. He sees where a light is, and points to it. 
And even if sortie of us be unable to see that particular 
light, at least we see his light; and the light of another, 
however different from our own, helps us to find our own. 
After all, there is but one light, even though each one of 
us rings different changes upon it. 

Some of the light he sheds I am unable to use. I should 
look elsewhere for the laying of many of my own emphases. 
But his emphases help me to discover my own emphases. 
So am I thankful for his direct and keen appreciation of 
his own fundamentals; for one who follows his own funda¬ 
mentals, as Gandhiji follows his, wonderfully stimulates 
others to follow their own, possibly entirely different, 
fundamentals. It is not opinion that matters so much, 
however learned, but crystal-clear sincerity. 

Finally, his, what I should almost like to term casual, 
fearlessness. I like it all the more for its casualness. There 
is no tremendous preparation, no girding-up of loins-—he 
would not have much to gird up in any case—no ceremonial 
vigils, no tamasha of any kind. An occasion for fearlessness 
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arises, and in instant response the light of his fearlessness 
shines forth. 

And what I honour most is the fact that he does not 
raise a great cry and summon multitudes to follow him. 
He may make an announcement as to the form a particular 
fearlessness shall take—in any case he is thinking only of 
something that has to be done, and that he can do no 
other, just as Martin Luther declared that he could do no 
other than that which he did, and had to do. And then 
Gandhiji goes ahead. If anyone follows, well and good. If 
nobody follows, then also well and good. So often is it 
true that he who knows how to go alone, which is to say, 
goes alone when there are none to follow because he must 
go at all costs, has many more victories to his credit than 
he who must organize a movement before he can set going 
a Cause. 

Gandhiji’s nature is to be fearless, so his fearlessness is 
natural. And because it is natural, it is gracious, it is 
chivalrous to all who are in his way, it is a fearlessness 
which makes friends and not foes, which makes peace and 
not war. 

I have not tried to appraise Gandhiji’s political theories 
and activities. To tell the truth I care little what they are. 
After all, they are more means than ends. And I might 
well conceive it my duty—rightly or wrongly conceived, 
who can tell?—actively to oppose one or more of them in 
honour of my own sincerities, such as they are. What I 
value most in anyone is his sincerity, his devotion, his 
courage, his selflessness, his indifference to praise or blame 
or to public opinion, his harmlessness, his brotherliness. 
He who gives these to the world gives to it infinitely more 
than those who give laws and schemes, doctrines and 
dogmas. 

We need in the world to-day men and women afire with 
the spirit of universal brotherhood, afire with the nobility 
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of their simple natures, afire with the compelling urge of 
ideals which mean far more to them than even life itself. 
They may be right or they may be wrong. But their hearts 
are ever beating to the mighty rhythm of Compassion. 
Such a man is Gandhi. Need more be said? 


THE SERVANT OF INDIA 

by The Rt. Rev. V. S. Azariah, M.A., D.C.L. 
(Bishop of Doinakal, India) 


I am glad to join with many otheis to olfer Gamlliiji my 
congratulations on his seventieth birthday. 

No one in this generation has played such a prominent 
part in the life of the Indian people as Gandhiji. In fact, 
India has been commonly known in Europe as “the land 
of Gandhi.” I cannot forget my little conversation with 
the Italian attendant at the porch at Vatican Palace. After 
I signed my name and gave my address, he said to me: 
"India?” “Yes,” I said. “Gandhi?” When this came with a 
smile, I had to say yes, knowing he meant the country of 
Gandhiji. This was again and again my experience in Italy 
nine years ago. Suddenly visiting a negro elementary school 
on the roadside in a southern state of the United States of 
America two years ago, the head master asked me to say 
a few words to the children on India. I had to say where 
I came from and so forth, and was rather embarrassed to 
say anything intelligible to those children and finished all 
I had to say well inside of five minutes. The head master 
then suggested that the children might ask me any question 
on India. A girl in the upper class jumped up and asked: 

Tell us about Mr. Gandhi!” You can imagine my surprise 
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at such a question coming from such a group at such a 
remote distance from India. Gandhiji is rightly recognized 
throughout the world as the greatest personage of India, 
as the irrepressible champion of her liberties and as the 
highest embodiment of her genius and spirit. 

We in India know what this spirit consists in: a sensi¬ 
tiveness to the supernatural and a frank recognition of 
man’s dependence upon God in all details of life; the 
recognition of the infinite priority of moral and spiritual 
claims to the material; and an open disdain of physical 
and creature comforts, in the pursuit, and for the sake, of 
moral and spiritual attainments. No one who knows India 
will for a moment doubt that the greatness of Mr. Gandhi 
is due to the greatness of these ideals. 

All India_owes Jiim a debt of gratitude for calling India’s 
sons back to these ideals and holding these up consistently 
before the whole world, under criticism and ridicule, at 
a time when these ideals are in danger of being discounted 
almost everywhere. In an age of growing materialism, 
Mr. Gandhi has lifted up for recognition and imitation 
“Spirit-ism.” 

Mr. Gandhi has rendered another notable service to 
India, which deservedly entitles him to eternal gratitude 
of all lovers of India, and that is his service for the out- 
castes. While at various periods in the past, religious 
reformers have attacked the caste system, no one has so 
successfully revolutionized the attitude of India’s thinking 
men and women towards untouchability as Gandhiji. The 
open sore of India is, to our shame let it be said, still an 
open sore. It refuses to be healed because of Its association 
with traditional Hindu religion. But the conscience of 
Hindu India has been awakened, caste’s main citadels have 
been shaken, it is now only a matter of time before they 
will crumble to the dust. Opinions may differ as to the 
methods Mr. Gandhi has followed in attacking the evil, 
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All may not agree—even of the classes benefited—in the 
results achieved. It is, however, undoubtedly true that 
the attitude of India to the problem of the out-caste has 
changed during the last twenty years, yea, ten years; and 
not a little of this result must be recognized as due to 
Gandhiji. 

We congratulate him to-day; we wish him many more 
years of leadership and service to our much loved India. 


GANDHI, AS BRIDGE AND RECONCILER 

hy Ernest Barker, M.A., D.Ln. 
(Professor of Political Science, 
Cambridge University) 


I have two memories of Mr. Gandhi. The first is of a night 
in November 1931, when he stayed at my house during 
a visit to England, at the time of the Round Table Con¬ 
ference. The second is of a sunny morning in the middle 
of December 1937, when I was driven by an Indian friend 
to call on him at a villa by the sea, a little to the north of 
Bombay, where he was recuperating from an illness under 
the rustle of tall palm trees. 

I have vivid recollections of his visit to Cambridge. 
I joined with him and Miss Slade at prayers in his room; 
and he came down to our sitting-room, after his evening 
meal, and talked with us as he turned his spinning-wheel. 
Some of our talk was about simple things (I remember his 
being interested in what I had to say about the place of 
football in English life, and about the curious social division 
between the Rugby and the Association game); but we 
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went, in the main, into deeper issues. One of our themes 
was Plato. I thought that he had a Platonic feeling that 
governing and administrative persons should live on a 
simple pittance, content with the opportunity of service, 
and not expecting great rewards. I tried to argue that 
government had to carry prestige, and that in order to 
carry prestige it must be surrounded by a certain amount 
of pomp and circumstance. I do not remember that we 
l-eached any agreement ; but I know that I felt that I was 
arguing on a lower plane. Another theme which I par¬ 
ticularly remember was the theme of the defence of India. 
I was arguing that peace had to be kept; that the threat 
of invasion or of marauding bands had to be met; that this 
entailed a defence force; and that, for the time being, 
this defence force should be guaranteed its necessary ex¬ 
penses, and not be made dependent on the recurrent votes, 
which might be adverse or at any rate exiguous, of an 
Indian assembly. Mr. Gandhi used a metaphor in reply. 
“Imagine,” he said, “a village which suffers from the 
depredations of the a n imals of the jungle. A benevolent 
authority offers to erect a great wall of defence round the 
village, to secure the lives and property of the villagers. 
But the villagers find that the cost of the wall entails a 
grinding taxation which depresses their life so low that it 
is hardly worth living. Would they not say, ‘Better the 
risks of the depredations, which we well know, than the 
certainty of a standard of life which is below our capacity 
of endurance’ ?” 

The two themes of which we spoke brought home to 
me two of the lessons which Mr. Gandhi has taught—the 
lesson of love, and of service rendered in love; and the 
lesson of non-violence. I knew that I was face to face with 
a prophet; but I found that I could not surrender the 
instincts of a north-country Englishman (perhaps they are 
the instincts of any Englishman)—the instinct which sug- 
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gests that good service deserves good payment and is 
promoted by good payment; the instinct which suggests 
that peace and order involve a struggle against war and 
disorder, and have to be maintained by eiforts for their 
defence. But if I could not surrender my instincts, I had 
to recognize the presence of something higher than my 
instincts—if only men were ready for its acceptance. 
(Perhaps if one could believe that they wore ready, and 
could get others to agree with one’s belief, they would he 
ready. I admitted that; but I found it difficult to summon 
up my own belief to the point.) After Mr. Gandhi went 
away, I fell to thinking about the different elements that 
met in him. There was the St. Francis, vowed to the 
simple life of poverty, in harmony with all creation and 
in love with all created things. There was the St. Thomas 
Aquinas, the thinker and the philosopher, able to sustain 
high'argument and to follow the subtleties of thought in 
all their windings. There was also the practical man of 
affairs, with a legal training to back and strengthen his 
sense for affairs—the man who could come down from 
mountain tops to guide with shrewd advice transactions 
in the valley. We are all of us complicated; and Mr, 
Gandhi seemed to me more complicated than most of us 
are. He had a rich and intricate personality. It would have 
been a simple thing if lie had just been a Si. Francis. But 
would it have been as good a thing, or a thing so useful 
and so serviceable to his fellow-countrymen and the world? 
When I thought about the matter, I was inclined to say 
“No.” The mixture was the essence. What he was to the 
world, and what he could do for the world, depended on 
his being more things than one. 

That leads me to the final and fundamental thing which 
I should desire to say. I have spoken of the St. Francis and 
the St. Thomas mixed with the man of practical affairs 
and legal training. I might have said, more accurately and 
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more justly, that the mixture was one between a great 
Indian tradition of devout and philosophic religion and 
the Western tradition of civil and political liberty in the 
life of the community. Because there has been this mix¬ 
ture, Mr. Gandhi has been a great bridge. He has been 
able to commend politics to his fellow-countrymen in no 
secular form, and with no divorce from their mere religious 
tradition; he has been able to commend himself, and the 
cause of his country, to the British people, as something 
far beyond the stature of a political agitator or a matter 
of political agitation. Nor is it merely to his fellow- 
countrymen, or to the British people, that he has pre¬ 
sented himself as a bridge and a reconciler. He has caught 
the attention and focused the interest of the Western 
peoples at large. One who could mix a spiritual and a 
temporal devotion, without injury to either, could not 
but be a great and arresting figure of our days. 

I should therefore celebrate in Mr, Gandhi the man who 
could mix the spiritual with the temporal, and could be 
at tire same time true to both. I should also celebrate the 
man who could be a bridge between the East and the West, 
and thereby could render one of the greatest services 
which it is possible to render to the cause of international 
understanding. Nor can I forget the man who could under¬ 
stand, and proclaim, the homely and intimate necessities 
of his country’s life. His spinning-wheel is a symbol of 
that understanding. To visit an Indian village (and India is 
a continent of villages) is to see the crying need of the 
villagers for a fuller life and a wider engagement of facul¬ 
ties. If industry can be brought into the villages (and not 
merely established in the cotton-mills round Bombay and 
the jute-mills north of Calcutta), it will be the redemption 
of the villages, and, since the villages are the vastly pre¬ 
ponderant part of India, the redemption of India—on the 
plane of secular economic life. It will always be counted 
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as one of the great services of Mr. Gandhi that he laboured 
at that redemption. 

These are the thoughts that come to me, from what I 
have seen or read or heard. I wish that I knew more. But, 
on such knowledge as I have, I should say that Mr. Gandhi 
had laboured to teach his countrymen, and had helped to 
teach the world at large, three things—to work in love, 
and for love; to work without violence; and to work with 
the hands, and not merely with the brain, for the building 
of a full life which fully engages the faculties. 


“A LIGHT UPON HIS NAME” 

by Laurence Binyon, C.H., D.Litt. 

(London) 

I know but little of India except through her art. And 
since I feel that without studying her political problems 
at first hand in the country itself one cannot form a 
judgment of any value upon the thorny tangle they seem 
to present, I could not presume to say anything of Mr. 
Gandhi’s political career. I dare say that I might not be 
able to follow him in the details of his policy; but in a 
time which history will surely record as in many ways a 
disgrace to mankind, I feel more strongly every day that 
it is the things of the mind and the things of the spirit, 
and what flows from them into the active life, that matter 
more than anything for this shaken and distracted world; 
it is for these central, permanent things that, as I conceive, 
Mr. Gandhi stands, and because of this there is a light 
upon his name. 
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“A WAY OF LIVING” 

by Mrs. Pearl S. Buck 
(New York City) 

The name of Gandhi even in his lifetime has passed beyond 
the meaning of an individual to the meaning of a way of 
living in our troubled modern world. In the midst of 
unrestrained and evil force, what for me has been of the 
greatest significance is the reaffirmation of this way of 
living. I am glad to be able to say here upon this page that 
Mr. Gandhi’s steady persistence in his chosen way has 
given me, among millions of others, courage to resist, by 
that greatest of all resistances, unconquerable, unwavering 
personal determination, the growth of tyranny in the 
world. I send my thanks, and my fullest appreciation. 


MAHATMA 

by Ananda K. Coomaraswamy, M.A., D.Sc. 
(Museum of Fine Arts, 

Boston, Mass., U.S.A.) 

The term “Mahatma” has been much abused, but has 
precise and intelligible meanings and a long history. Like 
many other of the technical terms of Indian metaphysics, 
the word has acquired vague or sentimental connotations ; 
partly because in our general ignorance of all traditional 
philosophy and even of Christian theology we are no longer 
able to distinguish spirit from soul or essence from exis¬ 
tence; and still more because of the absolute values we 
mistakenly attach to our boasted “personality,” or rather, 

6* 



ANANDA K. CO O M ARASW A M Y 

individuality, and consequent worship of “genius,” in which 
we see much rather a deified humanity than the operation 
of an impersonal Spirit. It is with these preoccupations 
that we think of “Mahatma" as meaning a “Great Man,” or 
“Great Soul,” rather than one who is “in the spirit,” and 
more than man. 

At a point already far removed from the beginning we 
find in a Buddhist Sutra (A. I. 249) the distinction drawn 
between the “great" and “petty” selves, mahatma and 
alpatma ; 1 in another passage these “selves” of a man are 
distinguished as “fair” and “foul” ( kalyana , papa). The foul 
or petty self is the composite of psycho-physical lactors 
by which a man can be referred to as this man So-and-so 
and, as such, corresponds to all that is elsewhere defined 
as anatma (“not very self”) and of which it is so constantly 
affirmed that “ that is not my Self” (n a mama co atmd). The 
way of this petty self is mean and painful ( alpa-JuIjkha - 
riharf); it is “undeveloped in stature, character, will and 
prescience.” The little self is in all respects causally deter¬ 
mined; whatever it does or wills is predetermined by 
what has been done or willed in a beginningless heredity 
of “former habitations”: “we” can neither he what or as 
or when we will, but only what we are. The little self 
is mortal, subject in life to inveteracy and sickness, and 
destroyed without residue at the natural term of life. Our 
other and Eminent Self, the Mahatma, can hardly be 
described except in terms which arc negations of all the 
limiting definitions by which the little self is circum¬ 
scribed. In terms of our first text, a man can he thought 
of as “Mahatma” who is “of developed stature, character, 
will and prescience, un-emptied-out, and to whose way 
there are no boundaries” ( bhavita-kaja , -Ma, - citta , - prajna, 
aprarikta mahatma apramana-vihari). 

1 To make it easier for the reader, I have given all Pali words in their 
Sanskrit form. 
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The whole distinction corresponds to that of Person 
from animal man ( purusa from pasu) in AA. II. 3. 2; to 
that of those who have not found the Self and for whom 
there is therefore no motion-at-will here or hereafter 
from those who have found the Self and are therefore 
movers-at-will whether here or hereafter in CU. VIII. 1.6; 
to the Confucian distinction of the “Princely Sage” (chiin 
tzu ) from the “petty man” ( hsiao jin) ; and to St. Bernard’s 
distinction of proprium from esse. These two “selves” are 
again the “lives” ( anima, psyche) of John xii. 23-, “He that 
loveth his life shall lose it,” one of these selves being 
that “life” that a man must hate if he would be “my dis¬ 
ciple” (Luke xiv. 26), the “ego” of St. Paul’s vivo autem, 
jam non ego, “I live; yet not ‘I’ ” (Gal. ii. 20). In “Who¬ 
soever will lose his life for my sake” (Luke ix. 24) this 
same psyche to be lost corresponds to all that is implied 
by “psyche” in our word “psychology.” To have found the 
atman is to have ceased to be anyone. 

In mahatma, maha is simply “great,” “eminent”: and 
atman, like Greek pneuma, primarily “spirit” (as distin¬ 
guished from soul and body). But because the spirit is the 
real being of the man, as distinguished from the accidents 
of this being, its temporal manifestation as So-and-so 
characterized by particular qualities and properties, atman 
in reflexive usage acquires the secondary value “self,” what¬ 
ever physical (hylic), psychic or spiritual ( pneumatic ) self 
we may intend. It is precisely at this point that the funda¬ 
mental significance of the traditional and so often repeated 
injunction, “Know thyself,” emerges, forwe have “forgotten 
what we are,” and taking pride in being “someone,” are 
of those to whom the words of the Song of Songs, “If thou 
knowest not thyself, depart,” can be applied. The answer 
to the question “Who art thou?” is the password demanded 
at the Gate: it is only to those who can answer in accor¬ 
dance with the “That art thou” of the Upanisads that the 
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welcome will be extended, “Come in, O myself"; none 
who answers by a personal or family name is admitted. 
The condition of deification is an eradication of all 
otherness. 

The term Mahatma as name of God, and as a designation 
of the state of being that can be verified only by the man 
who is altogether emancipated from himself, is one, or 
one and many (CU. VII. 26. 2; SB. X. j. 2. 17) in distinc¬ 
tion without difference, fusion without confusion. The 
Mahatma is the “Great Unborn Spirit” (mahan aja atma , 
BU. IV. 4. 22: atma mahan , KU. III. xo), the Supernal 
Sun (MU. VII, xi. 6), the Spiritual-Essence of all that is 
(RV. I. ns. i)- The Great Self is the only Witness, Agent 
and Knower, at the same time immanent and transcendent. 
To have found Him is to have abandoned all the peripheries 
of our existence and returned to its centre of being. 
Hinduism and Buddhism affirm, what is not denied in 
Christianity, the possibility of the attainment of perfection 
here and now-; as must be, because the state of perfection 
cannot itself be connected with time. In “That art thou,” 
the present tense is absolute; it is not the truth, but its 
verification that has to do with time. When the verification 
has been made, the relation of “individual” spirits to the 
spiritual Deity is that of rays to the source of illumination 
from or into which they can pass in or out at will. To 
have become such a ray of the Light of Lights is divine 
filiation, for the Sun's rays are his offspring. 

To call a man Mahatma is then to say that he has been 
liberated in this life (jivan mukta , corresponding to the 
Buddhist diste dharne vimukta ) or in some life. It is thus 
that the word is used in BG., e.g. VIII. 1 s , “these Mahatmas 
that have come to Me, never again return to birth, to 
this temporal abode of ill, they have reached the last 
fulfilment,” and IX, 13, “Mahatmas, devoted unto Me with 
single mind, knowing Me the unchanging source of all 
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beings, that have taken on the nature of God”; Krishna, 
the speaker, being himself the immanent Spirit (ibid., 
X. 2o). 

Our object in the present article has been to explain 
the word Mahatma historically. The name has been given 
to Gandhi-ji by common consent, perhaps in the general 
sense of “Saint.” There can be no doubt that in some of its 
connotations, that of selflessness (with a higher sense than 
that of a mere unselfishness), for example, it can be 
properly applied to him. But we have not had in mind to 
discuss the applicability of the term in its full meaning to 
any individual: for that must ever remain a secret between 
himself and God. 


TWO MEETINGS WITH GANDHI 


by Lionel Curtis, M.A. 
(All Souls’ College, Oxford) 


I have a vivid recollection of my first meeting with 
Mr. Gandhi about 1903. I was then a young official under 
whose department came the vexed and difficult question 
of Indian immigration. I have since been privileged to make 
a large number of Indian and Chinese friends, but Mr. 
Gandhi was I believe the first Oriental I met. He was 
dressed in European clothes except for his Indian cap and 
gave me the impression of being an exceedingly able young 
lawyer. He started by trying to convince me of the good 
points in the character of his countrymen, their industry, 
frugality, their patience. I remember that after listening 
to him I said, “Mr. Gandhi, you are preaching to the 
converted. It is not the vices of Indians that Europeans in 
this country fear but their virtues.” In my subsequent 

67 



LIONEL CURTIS 


dealings with Mr. Gandhi, the characteristic which most 
impressed me was his tenacity of purpose. I have since 
come to think that few qualities count more in this world 
than tenacity. 

Years later, about Christmas 1916, I again met Mr. 
Gandhi in the Congress camp at Lucknow. The contrast 
he made with the smart young Johannesburg Attorney l 
had known in the Transvaal is something I shall never 
forget. He was now dressed in a ragged Indian garb, and 
had on his face, which was considerably aged, the marks 
of an ascetic. The morning was bitterly cold and we talked 
by a brazier, over which he was trying to get some warmth 
into his hands as he spoke. He was doing his best to explain 
to me the inner meaning of caste as viewed by the Indian 
mind. 

Few men, if any, in my generation have commanded so 
great a following, have so changed the course of events, 
and so influenced thought in more than one continent 
than Mr. Gandhi. I must humbly confess my own failure 
to guess that such spiritual powers were latent in the alert 
young lawyer I met in 1903. 


GANDHI AND THE CONGRESS 

bj Bhagavan Das, M.A., D.Lrrr. 
(Benares) 


The tempestuous history of mankind during the first four 
decades, now closing, of the twentieth century after 
Christ is written around a score or so of names. Less than 
half of the bearers of these names are alive to-day. Mahatma 
Gandhi is not only one of these, but he is unique, sui 
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generis , even among these; because he is the solitary apostle 
of non-violent spirituality in politics and economics. One 
cannot readily think of another greater or even equal moral 
force in Indian historysince the Buddha. When the “present” 
has become the “past,” and the overwhelming importance 
which the “present” always possesses has shrunk into due 
proportions, it is possible that the future historian may 
be able to mention names comparable with his; 
comparable on the whole, taking into account the 
very different settings and purposes of the different 
periods. To-day, Mahatma Gandhi’s personality stands out 
unique. 

Naturally, therefore, the admiration with which he has 
inspired me is very great. I feel a great reverence also 
for his quality of tapas, his internal fire and fervour, ascetic 
purity, intensity of aspiration and resolve, mortification 
and subjugation of the flesh (all which is meant by tapas ): 
such sattvika, refined “mortification and subjugation” as is 
known to ancient Indian, and also early and medieval 
Christian, and later Muslim, religious tradition; because 
that tapas is ennobled, rationalized, sanctified by single- 
minded and unremitting employment of the soul-force, 
atma-bala, won by it, to the uplifting of India. 

Thus, then, I feel very great admiration for Mahatma 
Gandhi’s marvellous political leadership of India; deep 
reverence for his ascetic purity and benevolence to all: 
and admiration as well as reverence for that astonishing 
self-control, that deliberate, premeditated, perpetual “self¬ 
guidance,” dhira-ta (dhiyam Irayati), which compels one 
to say of all his public actions, in all the powerfully 
“dramatic” situations, the trials and tribulations, which are 
always arising around him and for him, that 

He ne’er did sordid thing or mean 

On any memorable scene. 
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His unfailing dignity and courtesy, repose of soul, tire¬ 
less activity of mind and body in the service of India, 
according to his inner lights—these have commanded the 
admiration of his greatest adversaries and often induced 
them to accede to his wishes. 

Feeling thus, it seems to me desirable that I should not 
content myself with offering merely a handful of flowers 
on this occasion. Of such, Mahatma Gandhi may perhaps 
have become tired by this time. I shall, therefore, venture 
to record some critical observations, such as I have been 
placing (together with some suggestions) before him and 
the Indian people from time to time during the last 
fifteen years and more, in connexion with his great work. 
The observations which I wish to make, in connexion 
with the survey of Mahatma Gandhi’s re-vitalization of 
India, are all based on the traditional ancient wisdom, 
and do not proceed from any presumptuous notion of my 
own superior intelligence. 

The world-situation in general and the Indian situation in 

particular 

The human world came out of a four years’ terrible 
purgatory in 1918. But, unchastened, it is again reeling 
on the brink of the hell of Armageddon. Spain has been 
devastated by civil war, which has ended with the victory 
of Fascism and Franco. China is fighting Japan in a life- 
and-death struggle. India, subjugated, impoverished, de- 
spiritualized, is engaged in a non-violent politico-economic 
struggle. But she also suffers from periodic communal 
riots which are the reverse of non-violent. This is the 
consequence of the machinations of malevolent religio- 
political Indian “leaders” and of the political diplomacy of 
Britain. Both religions have been perverted, distorted, 
corrupted from their true essentials by their custodians, 
who have made of religion a profitable profession. This 
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root-cause has been taken advantage of by the British 
“diplomats.” That the two communities have no common 
human interests, that one can profit only at the expense 
of the other, is only a less intelligent replica of the West¬ 
ern notion, that one country or nation or race can prosper 
only by domineering over and enslaving another country 
or race or nation—a notion which is the legitimate corol¬ 
lary of the much-boasted discovery of the Law of Struggle 
for Existence, and of the forgetting and ignoring of the 
far more important and beneficent Law of Alliance for 
Existence. As the result, the whole atmosphere of India 
is pervaded by a miasma of mutual hatred and suspicion, 
and life is one long alarm for every honest, good, peace- 
minded Hindu as well as Muslim. The late Hon. Mr. G. K. 
Gokhale pointed out, long ago, that “any two sides, taken 
together, of the triangle of forces, Hindu, Muslim, British, 
are obviously greater than the third.” Accordingly, in the 
outcome of the three Round Table Conferences held in 
London (1930—1933), the malignant system of separation 
of the two communities was arranged by the confirmation 
and perpetuation of separate electorates. As logical corol¬ 
lary, the evil spirit of commmalism has been infused into 
every department of the public services , highest to lowest, by 
promoting the thought of communal ratios and proportions 
in employment. These services naturally have intelli¬ 
gence and information above the average of the popula¬ 
tion, and hold all the immense power of official authority 
in their hands; and power means almost everywhere, 
to-day, power to hurt and hinder rather than to help the 
weak, the good, the honest. 

The communal problem has become the most acute 
problem of India since separate electorates were insti¬ 
tuted by British diplomacy; at first, for municipal and 
district boards, in the second decade of this century, and 
then for the legislatures, in the third. 

7i 



BHAGAVAN »AS 


In an interview given to an American newspaper corre¬ 
spondent on March 23, 1939, at New Delhi, the question 
was put to Mahatma Gandhi: “Is India making progress to 
jour liking?” The Mahatma became thoughtful, and then 
said: “Yes, it is. I get frightened sometimes, but there 
is progress at the bottom, and that progress is sound. The 
greatest difficulty is Hindu-Muslim differences. That is a 
serious obstacle. There, I cannot say, I see visible progress. 
But the trouble is bound to solve itself. The mass-mind 
is sound, if only because it is unselfish. The political 
grievances of both the communities are identical; so are 
the economic grievances.” 

It is perfectly true that these grievances are identical. 
Then why has he not succeeded in convincing the two 
communities of this, and uniting them? “The trouble is 
bound to solve itself.” No doubt it will; but as in Spain, 
or peacefully? Is it possible to do anything to bring about 
the latter form of solution? “The mass-mind is sound, if 
only because it is unselfish.” Is not this too unqualified? 
The peasantry is the largest “mass” in India, as in China, 
Japan, and the rest of Asia. It is everywhere intensely 
“individualist,” or “selfish.” But granting that it is compara¬ 
tively “sound” and “unselfish,” is it also duly informed and 
educated in respect of the essentials of religion and of the 
main few fundamental principles of right social organiza¬ 
tion? A peaceful solution of the trouble by itself is not 
likely. To some of us, it seems that only by diligent spread 
of knowledge of the common essentials of all religions, and 
of the fundamental principles of right social organization, 
will the solution of the communal problem be possible. 

The Position off the Congress 

The politico-economic struggle of the Congress, too, 
though largely non-violent physically, is not such psy- 
chically. Corruption of various kinds is rife within the 
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Congress. At elections for offices within the Congress 
organization, ballot-boxes have been looted, burnt, car¬ 
ried away, lathis have been used, serious hurt inflicted, 
in a number of cases; a person has been killed outright, 
in one or two; as in Britain, more or less, until not so 
very long ago. Mahatma Gandhi’s own writings in his 
weekly, the Harijan, amply attest this. No other evidence 
is needed. If it were, the speeches made in support of 
the “anti-corruption” resolution, passed unanimously, on 
December 3, 1938, at Tripuri, by the Congress in open 
session, supply it in ample measure. The bright side of 
the picture, however, is that, considering the immense 
areas and numbers of electors involved, and the fact that 
these are “first experiments,” there have not been many 
more such regrettable occurrences. 

The Cause of the Disease 

Why have all the fine measures for awakening the mass- 
mind, which, on the whole and in the circumstances, 
were the best available, as proved by their marvellous 
success in bringing about that awakening—why have 
these measures of Mahatma Gandhi not succeeded as they 
should have ? Clearly, there has been some very serious lack 
in the leadership. Let it be repeated here, that the method 
of non-violent non-co-operation or civil disobedience, or 
however else it may be called, is undoubtedly the best, 
in India’s present circumstances. By that method, Mahatma 
Gandhi has performed the miracle of endowing the Indian 
people with a will, and also a potent weapon. That method 
is in keeping with the ancient spirit and traditions of the 
people. Dharna, i.e. dharana, pray-opa-vishana, t ipavasa, 
ajna-bhanga, ddshatyaga , raja~tyaga, raja tatra vigarhyate; 
sitting down at the doorway of the oppressor with fixed 
resolve to die unless the wrong is redressed, “fasting unto 
death,” “civil disobedience,” “giving up the country,” 
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“renouncing the ruler,” “public censure of the ruler,” etc., 
are some of the non-violent forms of resisting abuse of 
authority, which are mentioned in the old books; though 
armed war is also permitted, nay, enjoined, by them, in 
special circumstances, after peaceful methods have failed. 

It is the lack oj something more which has caused all these 
noble efforts to miss their mark. Because of the lack of 
an indispensable ingredient, the recipe has failed to cure 
the disease, or even to alleviate it thus far. Mahatma 
Gandhi and the “High Command” never chalked out the 
broad outlines of any plan on which legislation could and 
should be conducted by the Ministries, in concert, con¬ 
sistently, for the promotion of the general welfare. They 
have been waiting for a future Constituent Assembly to 
do it for them. Of course, this dissatisfaction with “their 
own” Ministries is stronger in some Provinces than in 
others. But it is present in all, for one reason or another. 
The reasons vary with the Provinces. Some of us have been 
endeavouring, for many years now, to draw the attention 
of the “High and low Commands” of the Congress, and of 
the public generally, to this great lack, and also to suggest 
ways for supplying it. But so far in vain. Perhaps the con¬ 
flict that has arisen within the Congress now will compel 
the “leaders” and the public to turn their attention to it. 
It will have far-reaching consequences. It will ruin all that 
the Congress has gained by twenty years of self-denial and 
sacrifice, if not allayed. It can be abated, and replaced by 
Unity, only by supplying the great lack in the programme. 
So only will the newly gained Will be saved from infantile 
diseases, internal fevers, suicide. So only will that national 
Will be endowed with that Unity, the absence of which 
is menacing it with premature death. 

Of course, while it is necessary to say the above, we 
must not forget that the Congress Ministries are working 
very hard, and are making great efforts to abolish the 
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drink evil, spread literacy, abate agricultural indebtedness, 
encourage local industries, improve sanitation, combat 
epidemics. They are not succeeding as they should, because 
they cannot command sufficient co-operation from the 
permanent services, on account of the weaknesses in the 
Congress ranks: and more than all else, because of the 
lack oj proper explanation of the word Swa-raj, “Self-Govern¬ 
ment,” to the public. 

Neither Mahatma Gandhi, nor Shri Jawaharlal Nehru, 
nor Shri Subhas Chandra Bose, nor any other member of 
the High Command, nor any other recognized and fol¬ 
lowed "leader” of the Congress (except C. R. Das for a 
while), has ever tried to explain to tie public what the 
word “Swa-raj” means. Up to 1936 or 1937 Mahatma 
Gandhi used to say in effect, when occasion arose, that 
to him Swa-raj meant Dominion Status. In the latest inter¬ 
view, above quoted, he said: “I cannot exactly tell where 
I myself stand on that.” In any case “Dominion Status" 
means an imitation of the British form of Government, 
which, styled democratic, is at bottom oligarchic; and 
Mahatma Gandhi has not expressed his mind about the 
form of social structure needed by India—something much 
more important than the mere form of Government. On 
one occasion in Poona, early in 1934, if I remember 
rightly, he expressly declined to consider the subject of 
speial structure, as being a “tall order.” Mahatma Gandhi 
has, indeed, repeatedly and frankly said such things as: 
"I have no prevision,” “I see darkness around me,” “I no 
longer have that confidence in myself which I formerly 
had,” “If I had a scheme of Swa-raj I would make haste 
to share it with the public,” “The future Constituent 
Assembly, elected by the people, must decide.” As well 
have let the future Constituent Assembly decide whether 
India should have Swa-raj or not I Mahatma Gandhi’s full 
pronouncement on the subject is contained in his book, 
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Hind Swaraj. It all amounts to this, that all that is charac¬ 
teristic of or peculiar to modern civilization, machinery, 
railways, steamships, aeroplanes, electric lights, motor¬ 
cars, post, telegraphs, printing presses, watches and clocks, 
hospitals, educational methods and institutions, medical 
systems, etc., are bad; should be given up, wholly; not 
simply reformed, corrected, regulated; also, apparently, 
by legitimate inference, much of the ancient Indian civiliza¬ 
tion too, the great temples, the beautiful carved-stone 
ghats and palaces, the fine arts, shawls and kam-khabs, 
articles of vertu, and varied learning and literature, all 
that makes the “splendour” of life, should go; and primitive 
agricultural life should be restored, as that is all that God 
and Nature intended for mankind. But “civilization” and 
its arts and sciences are also the products of Nature. 

The misfortune is that, as Mahatma Gandhi has, with 
his all-disarming sincerity, often frankly confessed, he 
“can only show the way to the Truth, and not the Truth 
itself”; and he has not seen the whole Truth himself— 
which whole Truth the ancient Rishis of India do show, 
as well as the way to it. He has not seen the great Truth 
of their system of individuo-socialism. The element of 
Truth in Mahatma Gandhi’s Hind Swaraj is a vague sensing 
of the fact which is expounded in the Upanishads, Gita, 
Mamsmriti ; the fact that all separate individuality itself, all 
this life-process, is founded upon, has its source in, the 
error, the original sin, of avidya, the identification of 
the Infinite Spirit with the finite body of flesh and blood 
and bone; whence “egoism, selfishness, like and dislike, 
love and hate, and also the possibility and fact of “altruism, 
self-denial, philanthropy.” All human sorrow finally you 
must give up, all joy also, and merge back into the total 
Unconscious, i.e. the Supreme Principle of Consciousness. 
Mere reversion to agricultural life will not suffice. You 
have to revert much further back. And nations, as well 
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as individuals, have to revert thus; but in the proper time; 
after having “tasted and tested all things, and held fast by 
the (relatively) good”; after having equitably discharged 
their duties to the egoistic as well as altruistic instincts. 
Mahatma Gandhi has often equated Swa-raj with Ram-raj, 
again without precise definition. But Ram-raj, if Valmiki 
is to be believed, was very far from being wholly agricul¬ 
tural. It was largely agricultural; but it was not all villages 
only; it was highly urban also. Valmiki’s description of 
Rama’s Ayodhya is almost as gorgeous, though quieter, as 
that of Ravana’s Golden Lanka, which was predominantly 
“mechanical.” 

In the present condition of India, with her internal 
dissensions, the eyes of many of the educated younger 
generation are fixed on Russia and her Bolshevism or 
Socialism or Communism, though they are frightened also 
by its periodical bloody “purges.” On the other hand, the 
eyes of the older generation in (as well as out of) the 
Congress, despite deprecations of slave-mentality, are 
fixed on the Democratism, or whatever it be, of Britain 
or its Colonies, and of the U.S.A.; perhaps of France 
also. No one in India seems overtly to be in favour of the 
“ideology” of Nazism-Fascism. Yet, it seems, to some of 
us at least, that if only all these “isms” would shed their 
“extremisms,” and take in, instead, a little genuine Spiritual 
Religion and a few psychological principles, they would 
be at once shaking hands with each other, or even running 
into each other’s arms. All these “ideologies” and “isms” 
have great things to their credit; all have great crimes to 
their debit, too. It is only lop-sided extremisms that are 
making them glare at each other, spend all their respec¬ 
tive peoples’ vitality on “organizing for war” instead of 
“organizing for peace.” 

This dire jeopardy of Western Civilization, when its 
great sins against the weaker peoples are “coming home 
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to roost” and its fate is hanging by a thread, this should 
abate, if not dispel, our "Democratist” as well as “Socialist” 
leaders’ fond faiths in the various “ideologies” of the West, 
which many of the most eminent scientists and thinkers 
of that West itself are condemning strongly; and should 
induce them to give serious attention and consideration 
to the principles of the ancient time-tested Social Struc¬ 
ture. Some ask: If those principles were so good, why has 
India fallen? The answer is: Because the character of the 
custodians degenerated, the “spirit” changed, the “head” 
went wrong, the good principles were not followed any 
longer, were neglected, nay, were replaced bj evil ones. The 
custodians of the “Law” in India lost, indeed, both self- 
denial and wisdom. ^Without a strong central core, a 
dauntless heart-and-brain, consisting of a band of philan¬ 
thropic, self-denying and wise persons, no nation, no people, 
no civilization, can flourish. A nation, a people, which 
cannot evolve and maintain such a “heart-and brain,” must 
die prematurely of degeneration, or by violent “accident," 
destruction by war, or become enslaved and live by suffer¬ 
ance, This last fate has befallen India. But it has much 
vitality yet left, and the strong possibility of a new lease 
of life, provided the needed vicjya can be added to Mahatma 
Gandhi’s tapas. 

Mahatma Gandhi, our greatest moral force, our greatest 
topoj-force to-day, has only to add to that the intellectual 
force of what the ancient vidyd teaches on the subject of 
Social Organization. He will then succeed in saving India, 
and will make her a shining example for the West to copy, 
instead of a reflection, and a pale and distorted reflection 
too, of that West’s own features. 

The work will be done if Mahatma Gandhi and the 
leaders of the Congress first make their own minds clear 
on the subject, and arrive at definite ideas as to the Social 
Structure that will best suit the Indian People; and will 
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then organize a strong band of (Hindu and Muslim and 
Christian) volunteeis, possessing the necessary spirit of self- 
denial, capacity for travel and hard work, and the gift of 
speech, and adequate intellectual equipment, or readiness to 
newly acquire it if not already possessed-—volunteers who 
will dedicate themselves, for a while, to the work of 
carrying, jointly, to every comer of India (i) the good 
news of the traditional Scheme of Scientific Socialism, the 
Scheme of Organization devised by the ancient patriarchs, 
not only for the Indian People, but for the whole Human 
Race, without distinction of caste, creed, colour, race, 
or sex, and (2) the further Message of all the Great 
Re-proclaimers of the one Universal Religion, that all 
Religions are One and the same in Essentials. The Congress 
Committees which exist in practically every town and 
district, and now in a number of States also, could easily 
provide all needed facilities for the work of such dedicates. 
They would educate public opinion, tell the people that 
“freedom” means freedom to exercise rights and, even 
more, to discharge duties, as laid down in the Scheme of 
Social Organization for the different vocations. 


GANDHI’S STATESMANSHIP 

by Albert Einstein, D.Sc. 

(The Institute of Advanced Studies, School of 
Mathematics, Princeton University, U.S.A.) 


Gandhi is unique in political history. He has invented 
an entirely new and humane technique for the liberation 
struggle of an oppressed people and carried it out with the 
greatest energy and devotion. The moral influence which 

79 



ALBERT EINSTEIN 


he has exercised upon thinking people through the civi¬ 
lized world may be far more durable than would appear 
likely in our present age, with its exaggeration of brute 
force. For the work of statesmen is permanent only in so 
far as they arouse and consolidate the moral forces of their 
peoples through their personal example and educating 
influence. 

We are fortunate and should be grateful that fate has 
bestowed upon us so luminous a contemporary—a beacon 
to the generations to come. 


GANDH 1 JI AS A SOCIAL SCIENTIST 
AND SOCIAL INVENTOR 

by Richard B. Gregg 
(South Natick, Mass., U.S.A.) 


Because of his widely misunderstood attitude toward 
machinery, Gandhiji is regarded in the West as almost the 
antithesis of a scientist, but that is a mistake. 

He is a social scientist because he follows social truth 
by the scientific method of observation, intuitional and 
intellectual hypothesis, and experimental test. He once 
told me that he considered Western scientists not very 
thorough because not many of them were willing to test 
their hypotheses on themselves. He, however, always 
makes the first test of an hypothesis on himself, before he 
asks anyone else to try. That is so, whether the hypothesis 
relates to a matter of diet, sanitation, spinning-wheel, 
caste reform, or Satyagraha. The title he chose for his 
autobiography was My Experiments with Truth, 

He is not a mere scientist: he is a great scientist, in the 
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realm of social truth. He is great because of his choice of 
problems, because of his methods of solution, because of 
the persistence and thoroughness of his search, and because 
of the profundity of his knowledge of the human heart. 
His greatness as a social inventor is shown by the close 
adaptation of his methods to the culture and modes of 
thought and feeling of the people and to their economic 
and technological resources. This greatness is also shown, 
I think, by his discrimination in choosing what to try to 
discard and what to try to conserve. Again, it is shown by 
the rate at which he applies and pushes reforms. He 
knows that in any society there is an organic rate of change 
peculiar to it at that stage. He knows that while certain 
processes long in gestation may come suddenly to birth, 
other changes will require at least three generations to 
bring about the complete change, to slough off old in¬ 
herited habits and attitudes and master the new with its 
major implications. Another mark of his greatness in 
social invention is that whenever he proposes a social 
reform he creates an effective organization to accomplish 
it. He is a master of all the details of both organization 
and administration. The results of his work in numerous 
fields have already proven him surpassingly great, and 
history will, I believe, prove his greatness in places where 
his work has just begun. 

The widespread and difficult social problems on which 
he has especially worked are: (i) poverty, (2) unemploy¬ 
ment, (3) violence—between individuals, groups, and 
nations, (4) disunity and friction between social groups, 
(5) education, (6) to a lesser extent, sanitation and public 
health, nutrition, and agricultural reforms. That these are 
great problems all will admit. Let me discuss them in 
reverse order. 

In the field of sanitation and public health Gandhiji 
realizes that many of the problems cannot be solved until 
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the poverty of the people can be mitigated. Yet he has 
tried out and put into practice in his ashrams many 
simple measures of sanitation which are within the means 
of the peasants who form the bulk of the population. He 
has trained many workers in these measures and they are 
gradually being put into effect in numerous places. 

Gandhiji has made great strides in persuading separated 
social groups to harmonize their differences, especially in 
the instance of Harijan reform. I know of no country 
where there has been so great a voluntary and therefore 
real (inner as well as outer) movement of social unity as 
in this instance. The problem of Hindu-Muslim friction 
is largely due to outside political factors which neither 
Gandhi nor any Indian can control. Yet it will be solved 
when India wins her freedom, and Gandhiji’s method will 
count largely in the solution. 

In the realm of popular education Gandhiji has recently 
initiated a scheme in which all education will come to the 
pupils through some handicraft—all desirable knowledge 
being related to or implied in the processes and relation¬ 
ships of that particular handicraft. In the economic stresses 
probably lying ahead for all of us, this scheme has high 
promise. Not only will it enable students to earn their 
tuition as they go, and thus make education available to 
the masses with a minimum of State aid, but it will also 
prune off much useless frippery and make education rele¬ 
vant to life. Furthermore, it is wholly consistent with the 
close dependence of mind upon hand and eye throughout 
the evolution of the human species. 

The problem of violence and Gandhiji’s method of 
solution I have considered in my book, The Power of Non¬ 
violence, and I will not attempt to discuss it further here. 
While his method has not yet won freedom for India it 
has made great advances and altered the political and social 
attitudes of practically the entire population. Most of 
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them have lost their former inferiority complex and have 
instead hope, self-confidence, political energy and demon¬ 
strated power of a new sort. I am confident that Gandhiji’s 
method will win Indian freedom. Not only that, but it 
will alter the entire world. 

Gandhiji’s solution for the problems of poverty and 
unemployment is the revival of hand-carding, hand-spinning 
and hand-weaving of textiles and the re-development of 
other handicrafts. The validity of this proposal is so widely 
and deeply decried in the West, and in India, too, by 
Indians educated in Western and urban modes, that I 
would like to discuss in terms of Western concepts some 
reasons for its soundness. 

It is realized well in India, but hardly at all elsewhere, 
that because of the Indian climate, with its concentrated 
short rainy season and its long period of heat and dryness, 
there are periods ranging from three to six months all over 
India when the peasants are completely idle. During the 
worst of the heat they cannot cultivate the hard soil, 
nor can they sow or reap. As there are approximately 
120,000,000 actual workers in field and forest in conti¬ 
nental India, die extent of this seasonal rural unemploy¬ 
ment every year is tremendous, both absolutely and 
relatively .to the total population of the country. The 
economic losses are excessive. The psychological and moral 
depression and deterioration caused by it is appalling. 
Before the advent of mill-made cloth from the West, the 
peasants used this idle time to spin and weave their own 
clothes and to work at other supplementary handcrafts. 
Even to-day about one-third of the cloth used in India is 
woven on hand-looms. Cotton grows in practically every 
province in India. The cost of hand-tools for this work is 
within the low financial means of the peasants. The tradi¬ 
tions of handcraft are not yet lost. The market cost of 
hand-made cloth is not much above that of mill cloth, 
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and for those who spin their own yarn it is less. In most 
parts of the population clothing cost amounts to from one- 
fifth to one-sixth of the total cost of living. For people 
close to the margin of subsistence a saving of one-tenth 
of the total cost of living, as is attainable without strain 
this way, would be vital. Such handwork is not only 
economically valuable; it is subtly but powerfully restora¬ 
tive of hope, initiative, self-respect, and self-reliance which 
are all so badly damaged by prolonged unemployment and 
poverty. This curative power of handcraft is well recog¬ 
nized by modem psychiatrists, and handcraft, under the 
name of “occupational therapy,” is widely used for the 
cure of mental disease, especially depressive insanities. 
For these reasons the proposal to revive this industry as a 
remedy for Indian unemployment is not so absurd as would 
at first seem. 

But, even so, many laugh tire idea to scorn and say it is 
going backward, an anachronism, an attempt to turn back 
the clock, an abandonment of the immensely fruitful prin¬ 
ciple of the division of labour, a discarding of machinery 
and science. 

A technological system exists presumably for the benefit 
of the entire mass of people who live under it. If the given 
technology does not benefit a considerable minority, it is 
not folly for that minority to adopt any other mode of 
technology which will really improve their economic 
condition. When for millions of people a given technology 
no longer provides their material needs, it is for them a 
blind alley, and it is silly of them not to retrace their steps 
until they can find a real way out—a way subject to their 
own control. For them the economic clock has stopped. 
To adopt any technology which will actually provide, at 
whatever rate of speed, one of their chief material needs 
xs not putting the clock back, but starting it again. Modem 
war will turn the clock back more effectually than the 
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adoption of hand-machines, yet the statesmen are devoting 
vaster and vaster sums to war, with the approval of most 
engineers and other “educated” people. 

Modern industrialism has reduced the social function 
of work to a rather more primitive stage than it was when 
handicraft prevailed. Our actual practice of moral unity 
has not got much beyond, if at all, what it was at the 
handicraft stage. The only “going back” was when our 
grandfathers and we were so unintelligent as not to realize 
and act on the conviction that human society is a unit, and 
to choose methods and tools and media of exchange which 
would express that unity in detailed daily transactions and 
work. 

Adopting handicrafts would not be an abandonment of the 
principle of division of labour. In some respects that prin¬ 
ciple has been outmoded by automatic and semi-automatic 
machinery. In other respects the previous intense applica¬ 
tion of the principle can no longer operate effectively 
because of a change in two necessary factors—a shrinkage 
of previously large markets and a weakening in the com¬ 
plementary co-operation, interdependence and harmony 
between labour, management and capital. Division of 
labour has its limits of advantage and those limits have 
recently shrunk. 

Gandhiji’s proposal does not discard machinery or 
science. It brings simple machinery to a now unused 
reservoir of man-power-—the unemployed. It chooses par¬ 
ticular machines because they arc adapted to the economic 
and social circumstances of the mass of people and also 
because the use of that particular type of machinery will 
not create too difficult additional social and economic 
problems at a time when difficulties are already very great. 

In all countries there is now a steady increase in the 
amount and proportion of State funds devoted to military 
equipment and activities, and thereby a steady lowering 
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of the common standard of life and reduction of public 
services like education, public health, and so on. The 
economic system is in a period of decline. In the West, 
anyhow, there is a steady social deterioration and dis¬ 
organization, marked by increases in the rates of-insanity, 
suicide and crime. If another world war comes, mankind 
will need occupational therapy on a large scale. Khaddar 
and handcrafts of all kinds will become still more valuable 
to people everywhere—valuable both economically and 
therapeutically. 

Then, too, we must not overlook the fact that all 
industrialized countries are on the brink of rapid and 
great decreases in population. The evidence has been 
detailed by such authorities as Carr-Saunders, Kuczynski, 
T. H. Marshall, Enid Charles, H. D. Henderson, Arnold 
Plant, and Hogben. The vast economic and social effects 
of this drop in population, especially in the West, will be 
tremendously difficult and will be felt all over the world. 
For this reason again, handicraft activity, especially khad¬ 
dar, will become extremely helpful. 

These considerations, among others, convince me that 
Gandhiji is a great social scientist and social inventor. His 
achievements remind me of the old Sanskrit saying: “Magic 
powers do not come to a man because he does things that 
are hard, but because he does things with a pure heart.” 
That is, miracles can be accomplished by lofty, single 
purpose and utter devotion. Thank God for Gandhijil & 
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THE HOUR AND THE MAN 

by Gerald Heard 
(Hollywood, U.S.A.) 

When the Western world began to imagine that to be 
rich was to be civilized, it assumed that as its mechanic 
skill would inevitably increase, its welfare would also be 
equally increased, its prosperity would become perma¬ 
nent, all men would be equal because equally supplied 
with indefinite goods, and progress would be infinite. 

Now that this brief Occidental myth is vanishing, it is 
possible to say that all men are not equal—there are great 
men and small, by natural spiritual endowment—and also 
that civilization does not progress inevitably but is capable 
both of collapse and also of sudden new mutations under 
the inspiration of a single creative mind. 

This discovery has come not a moment too soon. For 
as the Western world imagined that it was preparing for 
itself a future of infinite comfort, ease and plenty, it was, 
in point of fact, not only failing to solve its fundamental 
problem but s'eadily and rapidly aggravating this issue. 
That problem and issue is the search for a real sanction 
of law and order, and how, if violence is the only method 
of preserving peace and justice, peace and justice are not 
to be destroyed by their preserver. This question had been 
confronted by all great reformers. Jesus had declined the 
sword, but his followers had taken it up as soon as they 
were given civil authority. Mohammed also began by 
preaching a faith to be spread by persuasion, but subsided 
into persecution as the quickest propaganda. Yet warfare 
is not efficient, let alone the question whether it can ever 
be righteous. With every mechanic invention, arms have 
become increasingly instruments of imprecision. It is not 
merely that “He, who’s convinced against his will, is of 
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the same opinion still.” War hits inaccurately and blindly, 
so injuring many who were at first completely outside 
the original dispute and bringing them in against the 
aggressor. War is not an “instrument of policy”: it is a 
disease of society. 

Hence many original minds, wishing to advance their 
purposes, have sought, at first hardly knowing what they 
were at, and then with increasing realization, to create 
an instrument and to train a "Force” which would be apt, 
appropriate, precise, effective. One such outstanding effort 
was the Society of Jesus of Ignatius Loyola. Here were 
selected men, trained not only in the intelligence but also 
in the deep will by careful if rudimentary psychological 
exercises; organized on military lines as far as discipline 
and obedience to superiors are concerned; denied all dis¬ 
tractions of home, wife, children, property or rank; and 
so trained, equipped and mobilized, sent out under the 
orders of a General to recapture for the Roman Church 
what it had lost in the first flood of the Reformation. 

The next stage in the development of a new unarmed 
Force came, not with an order attempting to re-establish 
a religion, but from specific achievements in solving par¬ 
ticular problems which, till then, had successfully resisted 
the accepted method of making them yield to violence. 
With the rise of the new psychiatry for treatment of lunacy 
a local but very definite and unexpected victory for Non¬ 
violence was achieved, a victory which meant, with the 
triumph of the “open-door method," a power to cure 
lunacy and to reduce the incidence of madness, a power 
which the old, mistaken, conventional method of violence 
had never had. The extension of this method of trained, 
reassuring initiative, spread to the contacting of backward 
peoples (the anthropological approach), the educational 
training of wild animals, and the re-socialization of the 
criminal. 
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Yet all these remarkable results in dealing with particular 
classes of men and animals unamenable to violence—results 
which in single cases had already been frequently demon¬ 
strated even in the West by such consistent religious 
individuals as the Quakers—were isolated discoveries, so 
isolated that the practitioners of these methods did not 
even themselves realize the relevance of their particular 
discovery, technique and success to the general problem 
of war and peace, general social order and international 
relationships. 

Meanwhile warfare itself had been developed until it 
had reached a pitch of potential destructiveness never 
before thought possible, and, as often happens with man¬ 
kind, as the thing increased both in horror and in ineffec¬ 
tiveness, as men had failed to rid themselves of such a 
madness, they attempted to make what had once been a 
means into an end; and what had been defended as an 
unavoidable necessary effectiveness, they now advocated 
as a ghastly idolatry, as a supreme good in itself. 

To meet such a convergence of two madnesses—the 
blind submission of free men to the powers of murderous 
machines and then to the dictates of a group-folly as blind 
as and even more destructive than the murder machines 
themselves, there was needed a man as ingenious as the 
inventors of the diabolic instruments of destruction and 
as dynamic as the daimonic leaders who were stampeding 
their peoples into mutual massacre. 

There can be little doubt that this man will be recog¬ 
nized by historians as M. K. Gandhi. At the time when 
Europe, Asia and Africa were being drawn as never before 
into a tri-partite, bewildered, chaotic contact, India gave 
this man to Africa that there he might make his first great 
demonstration against (or perhaps it would be truer to 
say with) Europe. For his technique of Non-violence was 
and is by its nature one to educate its opponents, as much 
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as to succour those whose cause it advocates. Springing 
from India, it was nevertheless right that its first demon¬ 
stration should be in Africa, for this method belongs to 
mankind and indeed is the one valid approach and link 
between not merely all the races of mankind but between 
man and all sentient beings. India, which had sent out 
this man, then, in turn, became the centre of his next 
great campaign in which he strove, through the long life 
which now reaches its crown, to teach that great country, 
which is in its situation and in its contents an epitome of 
all mankind’s peoples and problems, how it might win its 
freedom by training itself in a practical way to implement 
the teaching which had been the core of all the instruction 
of all the sages of India. 

What the future may hold we cannot see, but it does 
not seem to be hazardous either in time or space to fore¬ 
tell that in this coming generation and in India itself will 
be worked out the final contest between the forces of 
destruction, urging their case by telling the timid and 
the rich that they alone can give these people security, 
and the forces of construction whereby a trained, disci¬ 
plined, informed new order of the Saviours of Mankind 
will take the field and strive to give mankind the only 
victory which will not mean ruin, not merely of man’s 
goods but of his very race. We cannot tell how that issue 
will turn. It is not in us to command success, but we can 
say that whether it succeed or fail it is the one path for 
those who care for their fellows ; and that that path is open 
to-day is due, more than to anyone, to the man who 
to-day stands at the summit of his life and service to 
mankind. 
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M. K. GANDHI: APOSTLE OF LIGHT AND 
TRUTH-FORCE 

bjr Carl Heath 

(Chairman, India Conciliation Group, 
London) 


In the histoiy of humanity the apostolic man must always 
face a tremendous struggle. “I am come like light into 
the world,” said one. But the children of light are never 
welcome, for men love darkness rather than light. The 
clouds of ignorance, prejudice, and indifference are even 
felt as protective. The apostolic man must break through 
and overcome. 

All his life, this breaking through darkness and this over¬ 
coming of ignorance and prejudice have been the mark of 
M. K. Gandhi’s character. That is why to-day, when he 
shines, not alone as the foremost spirit of India, but as an 
inspiration to all generous humankind, he has behind him 
a long record of suffering and struggle, of strenuous prayer 
and many fasts, He could not be great were it otherwise. 

Mohandas Karamchand Gandhi long ago learnt the secret 
of patience. Indeed he has discovered the truth of the saying 
of Thomas a Kempis: “Thy peace shall be in much patience.” 
They who study his life and watch him closely in his public 
actions and i-elationships cannot but be impressed by the 
fact that whilst the excitement of other men may dan¬ 
gerously increase his blood-pressure, it does not affect his 
characteristic patience—patience with opponents, patience 
with an alien Government, patience with his endless visi¬ 
tors, and patience with his own at times disturbing dis¬ 
ciples. Perhaps this patience is his because, in spite of 
much furious wrong and exasperating happenings, he is 
so deeply aware in his own soul that “(he mills of God 
grind slowly.” M. K. Gandhi works in those mills. 

91 



CARL HEAlH 


And then with no pretensions to infallibility and though 
making mistakes for which he has from time to time with 
a rare courage done public penance, he is the devotee of 
truth. “Nowadays,” he wrote three years ago, “nothing so 
completely describes my God as Truth.” This, be it noted, 
has led him not to a world of speculative verities, but to 
a devotion in service. “To be true to such religion one has 
to lose oneself in continuous and continuing service of all 
life.” This is not, however, the service of benevolence 
from above. It is “a complete merging of oneself in, and 
identification with this limitless ocean of life.” It “must 
he taken to include every department of life.” So he makes 
truth a concrete realism. 

And hence in M. K. Gandhi is to be found an integration 
of life. He is never standing apart, the spiritual superior- 
aloof. If he is a Mahatma or Great Soul, he is also a man 
of the people amongst the people. Clear sighted, keeping 
much silence before God, humble-minded in the essential 
sense, the spiritual man of prayer and vision; he is also 
the man of much physical work, very approachable, lovable 
and humorous—and right in the thick of the human 
struggle, moral and religious, social and political. 

Subtle as he sometimes is, he is to be loved for his 
simplicity and clarity of soul—for he has gone through 
much cleansing of the spirit; also for the material sim¬ 
plicity of his existence that attracts men and women of all 
nations and multitudes of his own. For he has divested 
himself of possessions and knows, like Thoreau, the joy 
of possessing all and owning nothing. And, in this condi¬ 
tion, of serving all life for a great interior end, becoming 
for millions of striving men and women a sustaining centre 
—Gandhijil S 

Consider his struggle for his fellow-nationals in South 
Africa, for the untouchables of his own Hindu com- 
munity his harijans; for the peoples of India and their 
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freedom; for the village life of the plains with its bitter 
economic want and its deep need for education; for the 
tribesmen of the mountain frontiers; for Moslem-Hindu 
unity; for the prisoners; for men and women of all classes, 
creeds, castes and races; for the sub-humans expiessed in 
‘‘cow protection”; and for the great creative idea of non¬ 
violent resistance to evil, itself a veritable word ot life 
and direction for those who struggle with the war spirit 
all round the world. And in all this his ever persistent 
rejection of the spirit of ill-will toward any, justifying 
his proud claim to be “a humble servant of India and 
humanity 

That M. K. Gandhi should hold with such strength to 
the doctrine of satyagraha is fitting, for he is himself an 
incarnation of soul-force. Above all his political and social 
activity he remains always the man of the soul. And as 
such he speaks to the modem world as a challenging man. 
That is his greatest virtue and prophetic value. Thwarted 
and imprisoned, derided and scorned, he has but stepped 
higher and higher in the scale of human life. 

His humanity to men and to all living things has given 
him multitudes of friends in every place and nation under 
the sun. There is in his mind no distinction in his attitude 
to Hindu or Moslem, Christian, Buddhist, Parsee, or Jew, 
or men of any other faith. All are his friends and parts of 
the family of Truth, and Truth is God. In all relations with 
humans, as with sub-humans, ahimsa rules his life. For 
this age he is the type of the civilized and humanized man. 
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THE SIGNIFICANCE OF GANDHI FOR THE 
OUTLOOK OF A CHRISTIAN PACIFIST 

by Stephen Hobhouse, M.A. 

(Broxbourne, Herts, England) 

However objective our religion or philosophy may appear 
to be, each of us human beings who is able to reflect and 
to aspire has had to construct a world of his own out of 
materials set before him by the mysterious, unknown 
environment wherein he finds himself. Within this uni¬ 
verse of our consciousness there are certain objects— 
forces, qualities, ideals, or persons we call them—which 
stir with a strange and moving attraction the central fibres 
of our nature, our heart and our reason; and there comes 
to us in our better moments a constant longing to know 
them, to love them, to identify ourselves with them more 
and more completely, ever seeking to liberate ourselves 
from the trivial and inessential, the unlovely and the 
impure. 

Other minds may find much of this central attraction 
in the creations of human art or even in the subtle corre¬ 
spondences of scientific process. I am one of the many who 
find it chiefly in the inexpressible wonder and beauty of 
personality, as imagined in its perfection of life through 
the best and loveliest men and women who cross our path 
whether in the flesh or in books, as well as in an indefinable 
sense of the same personal wonder and beauty breathed 
upon us from visible nature, in sky and earth and living 
things, when her moods and ours possess the inner har¬ 
mony that brings peace. And from these two centres of 
my highest experience I am inescapably drawn to a faith 
in that which we call God, to an experiment in discovering 
and testing an infinite super-personal yet supremely per¬ 
sonal and supremely beneficent Being, who is at once the 
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source and the goal of all the separate centres of life and 
beauty which within and around me strive for liberation 
and expression. 

Unhappily, too, I am equally conscious of dark, destruc¬ 
tive elements of ugliness and discord, which with an evil 
activity of their own mar the growth of harmonious life. 
These forces seem to some extent to be present in external 
nature, but, inasmuch as the courageous human soul has 
a marvellous capacity for overcoming or neutralizing the 
hostility of nature, they are far more dangerous enemies 
as present within the hearts of men, and within my own 
heart in particular. Unaided I too often lose faith and am 
all but helpless before the demonic power of these evil 
tendencies; and I must turn for aid and liberation to a 
closer fellowship of spirit with some other personality, 
human or divine. 

Providence has ordained that I have been bom and bred 
in a community where past and present have united in 
confronting me with the historic figure of Jesus Christ, as 
supremely incarnating the infinite Personality which seems 
to live at the heart of all that is good and beautiful. 
Thought and prayer and the influences of a still vigorous 
tradition, sanctified by the wisdom of antiquity and now, 
as perhaps never before, becoming purified of alien accre¬ 
tions, have convinced me that this historic person holds a 
position at the heart of the Godhead and the universe, as 
no other human figure, no other avatar or incarnation of 
the Divine can do. The same Spirit lives with a lesser but 
still splendid pre-eminence in other human personalities, 
in many doubtless who have left behind them no recorded 
memory, in some souls whose memory is preserved as the 
bright and shining lights of our race’s history. A few dark 
patches indeed there may be on their radiance, but these 
dim its beneficence but little. I think of them all as mes¬ 
sengers and prophets of the eternal Christ, even though 
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some among them would not or could not acknowledge 
Him as Lord and God. 

Of these historic light-bearers, one of the greatest of 
all time, so it seems to me, is Mohandas Karamchand 
Gandhi, the prophet of ahimsa-satyagraha. Certainly he is 
the greatest that has appeared in our own day. The decay 
of ancient faiths and moralities, the tyranny of the machine, 
the evil use of applied science made by the misguided 
industrialists and militarists whose control we support or 
at least endure, have, in spite of recent revelation of many 
new and lovely aspects of truth, produced in world history 
an unexampled crisis. It is even conceivable that civiliza¬ 
tion or, since that word is an ambiguous one, orderly, 
kindly, enlightened human society, as the more fortunate 
know it to-day, may perish more completely than ever 
before in the universal confusion and destruction of strife 
engendered by the lawless self-seeking of human desires 
and passions. 

I have set myself in this essay to try to explain how it is 
that Gandhi’s great and closely related ideals of ahimsa 
and satyagraha appear to me to present the only means by 
which salvation and redemption, healing and true life, can 
come to the sorely distracted and diseased environment 
in which we find ourselves. And in doing so I have at the 
same time to look back upon the records of these ideals 
in the past history of European thought, as they have lived 
on for the most part out of sight and in byways despised 
or neglected by the leaders of Christian culture. (Con¬ 
cerning the history of ahimsa in India and China I am not 
qualified to write.) 

On a noisy motor-road leading into the ancient, but 
now industrialized town of Gorlitz in German Silesia, in 
the centre of a Europe that is with feverish haste forging 
innumerable implements far more devilish than swords for 
its own mutilation and destruction, there was placed only 
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some fifteen years ago a statue in honour of the great but 
little known Christian, Jakob Boehme, on the base of 
which have been inscribed his own words of faith and 
warning, Liebe uad Demut unser Schwcrt —“Love and Humility 
is our Sword”; “with which we can fight under Christ’s 
crown of thorns” would have completed the quotation, 
as the old mystic wrote it. And Boehme was a mystic who 
was valiant for the Truth of God; he was indeed expelled 
from his home for proclaiming it as salvation for the 
individual soul. Through the centuries of European history 
there have certainly been many other humble, loving, 
fearless men and women who have lived in the spirit of 
that message, the message of ahmsa, and who have seen 
its utter incompatibility with a large part of the social and 
national activities of their country. But very few indeed 
have had the strength and courage and inspiration to pro¬ 
claim the gospel of universal love as a divine call to their 
fellow-countrymen for the reconstruction of society and 
the salvation of the present world-order. Hitherto the 
tradition of an exaggerated other-worldliness has nearly 
always led such enlightened spirits to acquiesce in a belief 
in the predestined destruction of world and world-order, 
as both alike unredeemable. 

Now at last, when a Europe, still in part calling itself 
Christian, in company with all “civilized” nations else¬ 
where, is straining every nerve towards a suicidal conflict, 
there has arisen, in the midst of an India herself painfully 
distracted by deep-rooted racial and religious dissensions, 
a little, frail Hindu ex-lawyer able to inspire thousands 
of men and women to enlist, in the name of truth and 
justice, in quite another kind of warfare. A warfare it is 
whose soldiers try to keep entirely free from the defiling 
contact of the machinery of destruction, a warfare waged 
with the innocent weapons of soul-force and “harmless¬ 
ness,” of goodwill shown even to cruel foes, of trustful 
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humility before God—yes, a warfare, I would say, waged 
with a willing acceptance of Christ’s crown of thorns and 
of his cross of pain, in strong faith that it is a cross and 
a crown which will redeem and raise up to God both 
victim and violator alike.—Indians must pardon me if I 
slip naturally into the language of Christian devotion, 
while I pay a willing tribute to the Hinduism which has 
nursed the prophet of ahimsa. 

Amid the fear and gloom of the modern world this 
seems a dream too beautiful to be true; and yet, in spite 
so far of failures and inconsistencies and lapses (on the 
part of the leader, as well as of his followers), there have 
been made, if we may believe the reports of credible 
witnesses, the first experiments at least in such a life- 
giving mass-movement. Within the last few months the 
Mahatma himself (to give him the usual Indian title of 
reverence, which he himself disclaims) has once again 
made a frank admission of past failure and disappointment, 
but has nevertheless expressed his unshaken confidence for 
the future. “God has chosen me,” he writes, “as His 
instrument for presenting non-violence to India for dealing 
with her many ills , . . my faith in non-violence remains 
as strong as ever. I am quite sure that not only should it 
answer il our requirements in our own country, but that 
it should, if properly applied, prevent the bloodshed that 
is going on outside India and is threatening to overthrow 
the Western world .” 1 

What are we to think of a popular and intensely patriotic 
movement among people who are subject to the rule of 
alien invaders, wherein thousands, it appears, have joyously 
and confidently accepted as their working gospel such 

* M. K. Gandhi j n his weekly paper Hanjan for July 7, 1938, confirmed 
by other similar statements in later issues of the same most instructive 
periodical* 
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assertions as the following, taken from the lips or the pen 
of their great leader? 1 

“Ahimsa [‘harmlessness’ or non-violence] means the 
largest love. It is the supreme law. By it alone can 
mankind be saved.” 

“He who believes in non-violence believes in a living 
God.” 

“Non-violence cannot be taught by word of mouth. 
It is kindled in our heart by the grace of God, in answer 
to earnest prayer.” 

“Non-violence is the weapon of the strongest and the 
bravest. The true man of God has the strength to use 
the sword, but will not use it, knowing that every man 
is the image of God.” 

“If blood be shed, let it be our blood. Cultivate the 
quiet courage of dying without killing.” 

“Love does not burn others, it bums itself, suffering 
joyfully even unto death. It will do no intentional injury, 
in thought, word, or deed, to the person of a single 
Englishman.” 

“India must conquer her so-called conquerors by love. 
For us patriotism is the same as the love of humanity. 
I will not hurt England or Germany to serve India.” 

“Non-violence and Truth [Satya] are inseparable and 
pre-suppose one another.” 

“There is no God higher than Truth. Truth is the 
first thing to be sought for.” 

“In our holy war, which is directed by God Himself, 
there are no secrets to be guarded, there is no scope 
for cunning, no place for untruth. All is done openly 
in the face of the enemy.” 

1 In some cases I have condensed or united distinct precepts of Gandhi, 
as reported by different writers or by himself. 
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“Satyagraha [truth-force or soul-force] requires the 
control, by the prayer for purity, of all bodily and 
self-regarding desires.” 

“In every step that he takes the Satyagrahi [he who 
practises truth-force] is bound to consider the needs 
of his adversary. He is ever gentle and courteous 
to him, though he will not obey unrighteous laws or 
commands.” 

“The Sayyagiahi will not swerve from the path of 
justice, but he is always eager for peace. lie has abun¬ 
dant faith in others, infinite patience, and ample 
hope.” 

“Human nature is in its essence one, and therefore 
the aggressor unfailingly responds [that is, in the end] 
to the advances of love.” 

“No power on earth can stand before the march of a 
peaceful, determined, and God-fearing people. Non¬ 
violence is more powerful than all the armaments in 
the world.” 

"To the God-fearing death has no terrors.” 

"Bravery on the battlefield is impossible for us. But 
fearlessness is absolutely necessary, the abandonment of 
all fear of bodily injury, of disease or death,'of the loss 
of possessions, of family, or of reputation. Nothing in 
this world is ours.” 

“Ahimsa requires true humility, for it is reliance not 
on self, but on God alone.” 

Certainly, in so far as we cling without misgivings to 
an unjust share of the world’s wealth, or in so far as we 
find satisfaction in exploiting or dominating our fellow- 
creatures, we may well fear any general adherence to such 
principles of action as these. But all men and women of 
goodwill, who try to live by faith in man and in God and 
in the reality of the spiritual universe, ought surely to 
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rejoice in a movement, which, with whatever faults 
and lapses, has for the first time in human history 
inscribed such purely life-giving watchwords upon its 
banners. 

It should be noticed particularly that on at least two 
occasions where Satjagraha campaigns in the form of civil 
disobedience had generated among an unsufficiently pre¬ 
pared population an atmosphere of dangerous excitement, 
so that deeds of violence began to be committed, the 
Indian leader was able, by an act of exceptional courage 
and after confessing his “Himalayan blunder,” to call off 
the campaign altogether, much to the displeasure and even 
anger of many of his supporters. Moreover, integrally 
united with Gandhi’s programme for resisting the evil of 
violence and oppression, go various activities which express 
the satvagrahi’s passionate desire for identification with 
“the poorest, the lowliest, and the lost,” especially those, 
like the “untouchables” in India, who are to be found at 
our own doors. 

During the. last few centuries the standards and institu¬ 
tions of Western society have encircled most of the globe, 
and in that society the lovely ideals of Jesus have at best 
been only very partially applied. It is true that they have 
been a vitalizing influence, supplying a real degree of 
justice, mercy, and succour to the weak and unfortunate 
and oppressed, upholding truth and honesty, and raising 
the great majority above the bogs of a sensual materialism. 
But even in these fields their success has been severely 
limited, while Christian ideals have quite failed, as we 
know, to abolish the miseries of unemployment, of indus¬ 
trial competition, and of war. This failure is mainly due 
to the fact that almost all Christians, even the most devout, 
have loved “security” too much, have placed their trust 
in outward, unspiritual things, in accumulated wealth 
and in death-dealing weapons as the defences of their 
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peace rather than in God and their own God-given soul- 
force. We try to serve God and Mammon, we surround 
ourselves with a multiplicity of goods made too often 
by ignorant and unwilling labour and by soul-destroy¬ 
ing machinery, we persuade our young men to be 
trained to kill and wound and destroy, as our protection 
against the evil and the needy, and by our greed or 
selfishness we have often converted the needy into the 
evil. 

Jesus in his great sermon and still more by the example 
of his own life and death has shown once for all the cure 
for this false civilization. He calls men and women to 
learn how to be content with wholesome poverty and 
simplicity of life (though not with the demoralizing poverty 
of destitution), to have implicit trust in the care and 
goodness of God, to value above all else God and spiritual 
joys and the winning of the life eternal; he calls them to 
realize their oneness with all men, and to meet the evil 
will with invincible patience and love, with belief in the 
convertibility of the unjust and a willingness to suffer and 
to die rather than violently resist, this being God’s way 
of changing evil men into good. 

Unfortunately, from the very first, few of the followers 
of Jesus seem to have fully understood this way of meeting 
evil. Even in the New Testament its enunciation has in 
places become overlaid by the old punitive ideas. Some 
at least of the writers in that sacred volume assumed it to 
be the rightful function of God and of the State, that is, 
of the pagan State, to use the sword of wrath and punish¬ 
ment, though the individual Christian must not answer 
evil with evil. The Churches not unnaturally adopted this 
view, and transferred it with disastrous effect to the 
Christian State. In particular the rooted idea, that Jesus, 
the Son of God, had taught the doctrine of an everlasting 
hell, has lain as a blight on Christian thought. With such 
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a belief it became very difficult to penetrate to the full 
meaning of the Cross. 

Even the greatest devotion to the person of Jesus as 
perfect humanity (a devotion legitimate if He is, as I 
believe, in some unique sense God), even the mystical 
adoration of and self-identification with a God, who is 
Love, has failed to reveal to the saints of Christendom the 
Divine will for human society. Doubtless many of them 
have practised what was in fact true ahimsa. But no great 
leader of the Church has proclaimed it as the only salvation 
for mankind. Again, at least until quite modem times, 
even those “heretics,” who enlightened by the Spirit came 
to see that Christians ought to take no part in social 
violence (e.g. among the Waldenses, the “Spiritual” Fran¬ 
ciscans, Anabaptists or Quakers), have still, it would seem, 
usually believed in God as one who can and does feel the 
emotion of wrath and the desire to punish, as one who 
expressly willed and directed the nacional wars and cruelties 
of the Old Testament, as one who has ordained a merciless 
and never-ending retribution of sin unrepented during the 
brief lifetime of the sinners. Isolated thinkers and mystics, 
such as Peter Chelchizki (the fifteenth-century Czech 
forerunner of Tolstoy), some perhaps of the Anabaptist 
and Quaker saints, Jakob Boehme (in large measure) and 
his more consistent English disciple, William Law, have 
therefore been as voices crying in the wilderness, dis¬ 
regarded and misrepresented. At last, in the hour of 
humanity’s great need, Leo Tolstoy, the enlightener of 
my youth, thanks to his own consummate power as a 
writer of stories, has raised the fructifying doubt in thou¬ 
sands of minds. And now Mahatma Gandhi, directly in¬ 
spired by the teachings of Jesus, by Tolstoy’s interpretation 
of them, as well as by the sacred books of Hinduism, has 
taken up the message of ahimsa, applied it to the different 
departments of our life, and presented it in a reasonable 
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and attractive form, in which it makes an irresistible, 
even a scientific, appeal to thousands of seeking souls . 1 

To Gandhi God appears as quite definitely ethical and 
personal (as well as super-personal) in the sense in which 
He is so to the Christian mystic. I find no disagreement 
here. Nor does his Hindu belief in re-birth and re-incarna¬ 
tion appear to affect his pi-actical teaching in any way to 
which the Christian need object. And I find no trace in 
Gandhi’s writings of any attribution to God as a person 
of the emotion of wrath or the function of punishment. 
It is Mammon, human pride and selfishness, which brings 
its own punishment and destruction, “God,” says Gandhi, 
“is Love.” “He is Tolerance incarnate.” “He is the greatest 
Democrat the world knows.” In his interpretation of karma 
as the unravelling of the results of sin, Gandhi seems to 
come very near to the doctrine of the impersonal, self¬ 
acting “wrath” of God, as held by Boehme and Law and 
some modem thinkers, as it probably also was by the 
Apostle Paul. Moreover the progressive redemption of 
evil men is made inevitable by Gandhi’s mystical belief in 
the ideal and therefore the real oneness of humanity with 
God. “We have but one soul ... I cannot therefore detach 
myself from the wickedest soul ... I must involve in my 
own experiment [i.e. the satyagraha movement] the whole 
of my kind.”* 

1 It is well to remember that Gandhi, in his first South African non- 
\iolence campaigns, regarded himself as a disciple of Leo Tolstoy, to whom 
he sent some account of them; and that Tolstoy in 1903 (about seven years 
before his death) wrote in reply a long and most interesting letter to him, 
finding in the following truly prophetic sentence; “Therefore your activity 
in the Transvaal, as it seems to us at this end of the world, is the most 
essential work, the most important of all the work now being done in the 
world, wherein not only the nations of the Christian, but of 5 l the world, 
will unavoidably take part/ (See C. F. Andrews, Mahatma Gandhi's Ideas 
(* 929 ), pp. 192 and 135-7; also the same writer’s Mahatma Gandhi; Hts 
Own Story (1930), pp. m-$.) 

* Gandhi’s words at the time of his fast at Delhi in 1924. See Mahatma 
Gandhi's Ideas , p. 306, by C. F. Andrews, to whose three volumes every 
European at least who writes on this subject owes an incalculable debt, 
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On the other hand it is not surprising that Western 
Christians like myself find in the Mahatma's complete 
programme, e.g. in his ascetic views of marriage and in 
some important points connected with the purified Hindu 
nationalism which he calls swadeshi , some things that are 
irrelevant and alien or that even deny the spirit of the 
essentially Christian as well as Hindu ideal of ahimsa- 
satyagraha, Nevertheless it seems clear to an increasing 
number of us, including significantly many Anglo-Saxon 
missionaries of the Christian Church in India, that (in the 
words of one of these) “Satyagiaha as advocated and prac¬ 
tised by Gandhi and his true followers is the central 
teaching of Christianity—the Cross as an eternal principle 
for the conquering of wrong [by love] and the trans¬ 
forming of the evil will into a good will by suffering 
self-chosen and patiently endured .” 1 

Orthodox Christians have to reckon with the truly 
remarkable facts that it is not a member of Christ’s 
Catholic or visible Church but a sanatam (conservative) 
Hindu (consider similarly Tolstoy's detached position) 
who seems to have penetrated deepest into the eternal 
significance for human society of the message of the Cross, 
of the atoning and life-imparting death of their Lord; and 
that it is he who has been given the power to inspire 
thousands with a devotion to this message, without com¬ 
promise with the ever insistent demands of Mammon, of 
Caesar, and of Mars, One may indeed feel sure that, were 
it not for the restrictions of the Mahatma's very natural 
loyalty to his Hindu heritage, he would appeal far more 
constantly than he does not only to the teaching of Jesus 
but to his supreme example and to his inspiring, indwelling 
Spirit as the source of satyagraha to-day. 

When I ask myself what are the most likely forms of 
impact of the satyagraha spirit and movement on the 
course of human history, I imagine the probabilities some- 

1 John S, Hoyland in The Cross Mores East t 1331 (George Allen & Unwin). 
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what as follows. The violent policies and intentions of the 
“totalitarian” States are evil indeed, but to the religious 
mind the two most threatening features in the world 
situation should surely be these—on the one hand, the 
unwillingness of the great Western democracies (so-called), 
who lead mankind in many respects in the things of the 
spirit, to divide with other nations in the most equitable 
way possible their vastly disproportionate share in the 
control of the earth’s habitable surface and resources; and 
on the other hand, the vociferously declared readiness of 
the same nations to use up all their available energy and 
wealth in the most devastating and horrible methods of 
warfare imaginable, in order to keep their hungry neigh¬ 
bours away from the share that they claim. This desperate 
competition for material wealth and domination, coupled 
ith the vastly increased capacity of the human brain for 
utilizing both the forces of nature and the organization 
of individuals in order to dominate or to destroy, seems 
likely to result in the whole habitable earth falling before 
very long under the sway of a number of loosely allied 
dictatorships, whether autocracies or oligarchies, of vary¬ 
ing degrees of cruel and materialistic principles and prac¬ 
tice. Attempts made by the remaining more or less 
democratic States to oppose these dictatorships by force 
of arms, as well as uprisings of revolutionary violence 
within tire dictator states, will merely intensify the general 
poverty and oppression, the regime of greed and fear; for 
amid the horrors of modern war the democracies will 
either be destroyed as such by their more efficient and 
unscrupulous adversaries or will naturally fall, by the 
necessities of military organization, into the hands of dic¬ 
tatorial governments of their own. 

Thereafter will be established on a world-wide scale 
another “pax Romana,” atheistic and ruthless in many 
respects. Yet, just as the Roman rule tended to become 
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more beneficent and impartial after armed resistance to it 
had been stamped out, so the rule of the world dictator¬ 
ships, while remaining autocratic and materialistic, will 
tend towards the regime of a less severe and even paternal 
despotism. 

Nevertheless there will be a widespread and ever 
growing refusal on the part of tens of thousands of men 
and women to become the slaves or tools of despotism; 
and a Christian Church or Churches, purified by poverty 
and suffering, alongside of purified Buddhist, Hindu, 
Islamic, and other religious societies, tending ever to 
draw into a closer intercommunion, will lead a life of 
intermittent persecution and toleration. (As a Christian 
I am bound to believe in the eventual world-supremacy 
of some form of the faith of Christ, but such a con¬ 
summation may well be delayed for centuries.) The means 
of defence of these nonconforming associations, against 
governmental tyranny and against outbursts of mob- 
violence, will assuredly become more and more exclusively 
a disciplined, purified and extended ahimsa-satyagraha, the 
vigorous child of Mahatma Gandhi’s experiments in our 
own time. To him therefore, with his forerunner Tolstoy, 
men will look back as to the opener of a new epoch. For 
some time indeed the world-dictators, having no external 
enemies, and with a diabolically ingenious technique for 
educating public opinion and the rising generation in 
particular, may appear permanently invincible. But the 
divine spirit in man cannot thus be entombed for long; 
and the power of the ruling class will steadily be sapped 
from within. In the first place, evil has an inevitable and 
progressive tendency to destroy itself, the more so if left 
imdisturbed by any misguided, impatient violence on the 
part of men of goodwill. So internal feuds and civil war¬ 
fare will break out between rival factions of the ruling 
oligarchies. And in this warfare, owing to the spread of 
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the sotyagraha spirit of non-co-operation, the combatants 
will find, as years go by, ever fewer tools and supporters 
among the populations of the globe. In time there will be 
millions of men and women ready to suffer the utmost 
rather than allow themselves to be conscripted as the 
unwilling instruments of violence, injustice, and greed. 

In the second place, there is sure ground for hoping 
that the subtle influence of goodwill, radiating through 
the communities of satyagrahis, will gradually permeate 
the rulers themselves and their supporters. This influence 
will not be just that of humanitarian sentiment, but will 
be of those who are constantly inspired by faith in a God 
of love, incarnated in Christ or it may be in Buddha or 
Krishna, as Lord and as Leader. It will indeed be satja. 
Divine Truth and the Spirit of Love, the kingdom of 
Heaven among us and in us. In this way the rulers too will 
progressively become gentler and wiser, and, being im¬ 
pressed by the usefulness of the satyagrahis to the State, 
they will allow them a greater measure of freedom of 
action and of self-government. In the economic sphere 
this freedom will enable the religious societies to become 
self-supporting and to escape from the demoralizing domi¬ 
nance of machinery, such machines only being tolerated 
as are proved not to interfere with the most perfect 
development of man and the welfare and beauty of the 
animal and lower creation. There will be an ever-increasing 
stream of conversions to the satyagrahi communities, until 
at last the vast majority in one after another of the great 
empires, into which the world has been divided, become 
sufficiently convinced of the worth of satyagraha to adopt 
it as the ruling principle of the State, leaving only small 
bodies of irreconcilables and semi-lunatics who will grow 
tired in time of indulging in sensual pleasures and in lives 
of domination in the face of a society which meets them 
with unwearying patience and refusal to be provoked into 
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retaliation. Then shall be fulfilled that which was spoken 
by the Prophet, “Blessed are the meek [i.e. the gentle or 
non-violent], for they shall inherit the earth”—the kingdom 
of earth as well as the kingdom of Heaven. 

Here imagination fails. This is an ideal picture—too 
pessimistic at short range, you may say, and too optimistic 
at long range. Nevertheless it is useful fearlessly to face 
both the worst and the best. It may be indeed that Provi¬ 
dence will allow the intervention of some overwhelming 
catastrophe, in which the surviving generation of mankind 
will be irretrievably involved. If not, and if we are destined 
to attain some day even on this earth to the reign of 
justice and peace, there will assuredly be very many set¬ 
backs on the way. The mills of God grind slowly, and 
unredeemed human nature is terribly obstinate. But, if 
and when God’s kingdom does come on earth, let none 
fear that with the removal of war and of conflict, external 
at least, between man and man (and, Gandhi would add, 
between man and the animal creation), life will become 
a wilderness of wearisome monotony and commonplace. 
We may trust the richness and creativeness of Reality that 
there will always be room for endless adventures of the 
spirit, for exploration into countless new mysteries and 
secrets of the divine creation, for the conquest of its many 
realms by the same human spirit of loving activity and 
sacrifice that is now at work conspicuously, though as yet 
in an undeveloped and experimental stage, amid the 
aspiring masses of India. 

The years to come are likely to be full of suffering and 
darkness, yet they will be also full of light and joy. The 
writer of this essay thankfully acknowledges how his eyes 
were opened nearly forty years ago by the stirring words 
of Leo Tolstoy, so that he made hesitating experiments in 
voluntary poverty and in war-resistance which eventually 
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gave him some long experience of a prison cell. He wishes 
indeed that his efforts since that time had been more 
consistent and sustained. He is grateful to be allowed 
notwithstanding to pay his tribute to the Indian prophet 
on whom the great Russian’s mantle has fallen to-day. 

An aged man is but a paltry thing, 

A tattered coat upon a slick, unless 

Soul clap its hands and sing, and louder sing 

For every tatter in its mortal dress. 

So wrote (without stress, I think, on the epithet 
“paltry”) a great poet of the spiritual who has but recently 
left us. And just as the aged Yeats could truly say “my 
muse is still young,” so the message of soul-force that comes 
to us from the lips of Mohandas Gandhi’s toil-worn and 
aged body is young, triumphantly young, younger even 
than it was forty-five years ago, when he was making his 
first brave “experiments with truth.” For has he not in 
the course of years been growing by slow degrees more 
incorporate with the eternal youth of the Godhead, with 
the strength of the Divine humility, with the Divine life 
that dies to give men more abundant life? It may be that, 
as Christians or as social philosophers, we can discern 
limitations upon the clearness of his vision; nevertheless 
Gandhi is the great soul, the Mahatma of our day, the 
youthful prophet of a redeemed humanity, a regenerated 
society, of a world yet to be bom, a world already, if we 
also will but do our part, in its birth-throes; and we, who 
stand beneath the shadow of Jesus Christ, reverently salute 
him and all true satyagrahis as members of the same com¬ 
pany, as fellow-citizens of the eternal City of God, the 
City of our dreams to be. 


no 
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ON FREEDOM AND BELONGING 

by William Ernest Hocking 
(Professor of Philosophy, 
Harvard University) 


One way among the many ways in which Gandhiji has 
instructed our times is in respect to the dilemma which 
confronts every man, as he realizes how his local belonging, 
and all his social ties, limit his freedom of action and even 
of thought, 

Perhaps the first effect of reflection on our institutions 
is to make one aware of their defectiveness; it becomes 
hard for the educated man in our Western communities 
to belong to a Church, since he can accept no one of the 
creeds as it stands; or to a political party, since they are 
all tainted with stupidity and self-interest. The study of 
philosophy has a strong tendency to detach a man from 
these ties, and also from the ties of family and country. 
The philosopher must be no partisan; he must be “above 
the battle.” Religion carries the detachment a stage further: 
in union with the One, all differences vanish, and one 
becomes the universal being in principle. At the same 
time, one also becomes useless and meaningless. 

Gandhiji has called his deity by the name of Truth; this 
principle is universal, and above all creeds. He also calls 
him by the name of Rama. He finds his way, in politics, 
to the One; he has a platform of conversation with men 
who differ most widely from him in policy and interest. 
Yet he is a man with a party; almost one might say, he is 
a party in himself; he defines issues, makes definite pro¬ 
posals, continues argument in their behalf through the 
Harijan and other organs: he is the reverse of useless and 
meaningless. 

In brief, he has shown how the detachment of the 
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sannyasi may contribute to the effectiveness of the states¬ 
man; and how the acceptance of local mission and of 
manifold belonging may contribute to the maximum of 
persona] freedom. For no one I have ever met so impressed 
me as doing the things, each day, which he most wanted 
to do and most enjoyed doing. 

This is a simple matter—to him—and yet the lack of 
clearness on this one thing is at the root of much of the 
unhappiness and confusion of the world. Our own com¬ 
munity in America is full of men who are seeking freedom 
by escaping from belonging and its obligations, from the 
family tie which they have assumed, from the m@lee of 
political action, from organized religion, and in the end 
from their own empirical being with its local insertions. 
Democracy falters because reflection robs it of the services 
of those who might best bear its burdens. We have still to 
learn the “glory of the imperfect”; and that he who wins 
release by putting off the particular and local is winning 
release from existence itself, since existence is particular. 

Gandhiji teaches us that there is no greatness except 
greatness within one’s own kind; no universality except 
the universality within one’s own province; no freedom 
except the freedom within one’s own belonging. 


THE NATURE OF GANDHI’S GREATNESS 

by John Haynes Holmes 
(The Community Church, 

New York, U.S.A.) 

It was nearly twenty years ago that I declared to the 
American public that “Gandhi is the greatest man in the 
world.” My countrymen did not know of Gandhi at that 
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time—his name had scarcely found its way into our West¬ 
ern world! But since that time his name has become as 
famous as that of any other living man, and Americans 
know that I was right in hailing him as “the greatest.” 

Gandhi’s pre-eminence in this age is due to nothing 
that is ordinarily accounted genius or glory. He commands 
no armies and conquers no territory. He is not a statesman 
in high office, ruling the destinies of nations. He is not a 
philosopher or sage—has written no great books or poems. 
He does not even possess those elements of conspicuous 
and dominant personality which make a man outwardly 
at least an impressive leader. His genius lies where he 
would have it—in the realm of the spirit. It is his “soul- 
force” which has raised him to a position of unparalleled 
influence and leadership, and achieved things beyond the 
reach and range of all but a few of the greatest characters 
of history. 

To Gandhi more than to any other Indian will be 
attributed the independence of India when this indepen¬ 
dence is at last won. To him also will be attributed the 
vast achievement of making his people worthy as well as 
capable of independence by reviving their native culture, 
quickening their sense of personal dignity and self-respect, 
disciplining their inner lives to self-control—making them 
spiritually as well as politically free. Added to this is his 
great work of delivering the Untouchables from their 
bondage to affliction—a work destined to be for ever 
memorable as the greatest single act of human emancipa¬ 
tion known to history. Lastly, there remains Gandhi’s 
supreme achievement of taking the principle of “non¬ 
violent resistance” and transforming it into a technique 
for the accomplishment of liberty, justice, and peace upon 
the earth. What other men have taught as a personal 
discipline, Gandhi has transformed into a social programme 
for die redemption of the world. 
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Gandhi is great among all the great of ages past. He 
is great with Alfred, Wallace, Washington, Kosciusko, 
Lafayette, as a nationalist leader. He is great with Clarkson, 
Wilberforce, Garrison, Lincoln, as an emancipator of the 
enslaved. He ranks with St. Francis, Thoreau, Tolstoy, as 
a teacher of what the Christian scriptures call “non- 
resistance,” and better the “love that never faileth.” He 
holds his place with Lao-tse, Buddha, Zoroaster, Jesus, 
as one of the supreme religious prophets of all time. Best 
of all is the man, of whom I wrote in my recent book, 
Rethinking Religion : 

“He is modest, gentle, unfailingly kind. His sense of fun 
is irresistible, his simplicity of manner captivating. Quiet, 
almost soft in his ways, he has an indomitable will and an 
iron courage. His sincerity is transparent, his devotion to 
truth inexorable. Having nothing to lose, his position is 
impregnable to attack. Sacrificing everything himself, he 
can ask anything of others. Material considerations, worldly 
cares and ambitions, have long since vanished from his 
life. The spirit, as manifest in truth and love, possesses 
him utterly. ‘My creed,’ says Gandhi, ‘is service of God 
and therefore of humanity . . . and service means pure 
love.* * 


A SOUTH AFRICAN TRIBUTE 

by R. F. Alfred Hoernl^, M.A., D.Lit. 
(University of the Witwatersrand, 
Johannesburg, S. Africa) 


It is fitting that among the tributes from all over the world 
to Gandhi’s spirit and ideals there should be at least one 
from a White South African. 
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For it was in South Africa, as far back as 1893, that 
Gandhi first became the champion of an Indian community. 
It was in the “Fort” at Johannesburg, which I pass every 
day on my way to the University, that, later, he and many 
of his followers were imprisoned with hard labour. It was 
with General Smuts, Colonial Secretary after the restora¬ 
tion of self-government to the Transvaal, that he nego¬ 
tiated for the future of the Indian community in South 
Africa. It was as leader of his people in the struggle against 
discriminating legislation that he first experimented with 
the technique of passive resistance. In many Indian homes 
in South Africa, and in all public buildings owned by the 
Indian community, the picture of the “Mahatma” occupies 
a place of honour. There are still many men and women 
—both White and Indian-—in South Africa who fought and 
suffered at Gandhi’s side. One of his sons has remained 
in the Union as editor of Indian Opinion, which his father 
founded and which is still published at Phoenix, Natal, 
the Indian settlement brought into being to realize one of 
Gandhi’s dreams for the advancement of his people. Yes, 
Gandhi had made for himself a never-to-be-forgotten place 
in the history of South Africa, before he passed on to devote 
his gifts of leadership, spiritual and political, to the land 
and the people of his birth. 

Reading the account of his South African life, written 
by one of his White friends and supporters. Rev. Joseph J. 
Doke, Baptist Minister at Johannesburg (M. K. Gandhi: 
An Indian Patriot in South Africa), and seeking there the 
secret of die hold he had over his people and of the deep 
impression he made even upon many of his White oppo¬ 
nents, I am struck by the following things. 

First of all, there is the strength of mind which enabled 
him to practise his belief in non-violence even under 
provocations which would have aroused the fighting fury 
of other men to the point of meeting violence with 
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violence. More than once he was the victim of kicks and 
blows and verbal indignities from Whites who thought 
thus to demonstrate the superiority of their race and teach 
this “coolie” his place. He never retaliated by force. He 
refused to prosecute the sentry who kicked him off the 
footpath in front of President Kruger’s house. When he 
suffered the most brutal assault of all—this time from 
opponents among his own people—and lay bleeding and 
helpless, he pleaded with the police not to punish his 
assailants: “They thought they were doing right,” he said, 
“and I have no desire to prosecute them.” Clearly, one 
clue to the secret of his power over others is his power 
over himself. 

Again, when arousing and organizing the South African 
Indians to resist legislation the aim of which was to make 
them outcastes in South Africa—aliens barely tolerated 
under severe restrictions and debarred in principle from 
citizenship—he was not content merely to demand abstract 
rights: more important was it for him to build up their 
self-respect. He found them dispirited and sunk in apathy, 
accepting their depression without protest: he recalled 
them to a sense of their manhood as a moral basis for 
demanding to be treated as men by White South Africa. 
His dream for the future of the Indian community, so Rev. 
Doke tells us, was: “An Indian community in South Africa, 
welded together by common interests and common ideals, 
educated, moral, worthy of the ancient civilization to 
which it is heir; remaining essentially Indian, but so acting 
that South Africa will eventually be proud of its Eastern 
citizens, and accord them, as of right, those privileges 
which every British subject should enjoy.” 

Thirdly, he knew how to combine leadership with 
humility. To the wealthier Indians he set the example of 
public spirit: what he received, he spent unstintingly in 
promoting the interests of his people. Among the poor 
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he moved as one poor himself. Son of a prime minister in 
his home state; sprung from a family accustomed to posi¬ 
tion, influence, power, culture; trained for, and called 
to, the Bar in England; able to meet cultured Europeans 
on equal terms, he yet never sought privileges for himself, 
but preferred to be treated like any other Indian. When 
the law required all Indians to register their fingerprints 
for identification, though he might have claimed exemp¬ 
tion, he made a point of being the first to comply, as an 
example to the rest of his people. 

And, fourthly, in the midst of his struggle for Indian 
rights, he always insisted that those who claim to deserve 
citizen-rights must be ever ready to substantiate that claim 
by voluntarily playing their part in the hour of need, even 
when no participation in the communal effort is demanded 
of them. For the fighting in Natal, during the Anglo-Boer 
war, he offered to organize and equip a corps of Indian 
stretcher-bearers. After initial refusals, the offer was 
accepted, and the Indians rendered valuable service: 
General Roberts’ son, mortally wounded, was carried by 
Indian bearers seven miles to the base hospital at Chieve- 
ley. This service was repeated in the last Zulu war of 1906. 
And, but for Gandhi’s prompt action, the outbreak of 
plague in Johannesburg, in 1904, might have been far 
more destructive of life than it was. 

Such were the character and spirit of the man who first 
used the weapon of “passive resistance” in a situation of 
racial conflict, refusing, as he put it, to submit to a law 
which offended Indian consciences, but still, as a law- 
abiding subject of the State, accepting the penalties im¬ 
posed by the law. At the same time, he knew, and said, 
that the phrase “passive resistance” expresses only half the 
ideal: “It fails to convey all I mean. It describes a method, 
but gives no hint of the system of which it is only a part. 
Real beauty, and that is my aim, is doing good against 
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evil.” In that spirit, he claimed that the Christian command 
to love one’s enemies and to do good to them that hate 
and persecute one, is in accord with the deepest wisdom 
of Indian thought and religion. 

May I conclude by a few reflections on what I have just 
now called the “weapon” of passive resistance ? 

It has, clearly, come to stay. In various forms of applica¬ 
tion, men have experimented with it since then and will 
continue to do so. Individuals (e.g. conscientious objectors 
in war-time) can use it as individuals. Groups, powerless 
in a political and military sense, can fall back on it as their 
only possible weapon. As a moral, not a physical, weapon, 
it raises political warfare to a higher plane. It involves 
self-chosen suffering and humiliation for the resisters, and 
thus demands in them unusual resources of self-mastery 
and strength of will. If it is effective, it is so by working 
on the consciences of those against whom it is being used, 
sapping their confidence in the exclusive rightness of their 
case; making their physical strength impotent; and weak¬ 
ening their resolution by insinuating a sense of guilt for 
the suffering they have a part in causing. Whether it is 
an effective weapon against opponents who have no con¬ 
science to appeal to, I am inclined to doubt. Gandhi’s 
recommendation, reported in the Press, to the Jews in 
Germany to defend themselves by passive resistance, might, 
if adopted, merely reveal that Nazi storm-troopers and 
their leaders have no consciences open to this sort of 
moral pressure. 

Moreover, just because passive resistance is a moral 
weapon, men will rarely in the mass be able to rise to, 
or maintain themselves for long, on the plane of selfless 
devotion on which instinctive pugnacity, anger, and resent¬ 
ment are transmuted into patience, forbearance, and love. 
It is not a “method" which can be practised apart from 
the “system of which it is part”; that is, divorced from 
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the spirit of love for your enemies and requiting evil with 
good. 

If a mass of men is to rise to such heights, it needs a 
leader even more than men always need a leader for con¬ 
certed action—a leader, moreover, in whom the required 
courage and moral conviction are so incarnate that by 
practice and precept he can communicate them to his 
followers, without needing the devices of high-power 
propaganda or the support of the bludgeons and bayonets 
of storm-troopers. Such leaders are rare: a Gandhi does 
not arise even once in a lifetime. 

It is interesting to recall that, at the time, White South 
Africans criticized Gandhi, because they feared that the 
example of Indian passive resistance would be imitated by 
the natives who were, and are, by law and custom kept 
in a position inferior even to that of tire Indians, in order 
that South Africa may be a “White man’s country.” Charac¬ 
teristically, Gandhi’s reply was that a moral weapon is 
preferable to rioting, violence, and bloodshed; that the 
use of a moral weapon presupposes a just cause; and that, 
if the cause of the natives is just and they are sufficiently 
high in the scale of civilization for the method of passive 
resistance to be usable by them, they will ipso facto have 
become fit for the franchise and for a voice in the 
determination of their place in the multi-racial structure 
of South Africa. 

Thirty years have passed since then. The Indians in 
South Africa still cherish the memory of Gandhi’s leader¬ 
ship, but they have not used the weapon of passive 
resistance since he returned to India. As for the natives, 
considerable as has been their development in spite of all 
obstacles, no one can confidently predict when, if ever, 
they will be ready for the use of a weapon which makes 
such exceptional demands on the users. Disarmed as they 
are, divided among themselves, helpless, their ultimate 
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hope lies in this weapon alone. But the day of a native 
Gandhi is not yet. It may not come at all, but the con¬ 
tinued efforts of the White minority in South Africa to 
entrench for all time its political, social and economic 
ascendancy are likely to unite against it all non-European 
sections of the population. In that event, it may happen 
that the Indian community will provide from its ranks, 
and with Gandhi’s tradition behind it, a leader in passive 
resistance for a united non-European front. 


GANDHI IN SOUTH AFRICA 

by Hon. Jan H. Hofmeyer, M.A. 
(Chancellor, Witwatersrand University) 


During his recent visit to India to attend the Tambaram 
Conference that great missionary statesman, Dr. John R. 
Mott, called on Mahatma Gandhi at Segaon. One of the 
questions put by him was “What have been the most 
creative experiences in your life?” The Mahatma’s i*eply 
may fittingly be quoted here; 

“Such experiences are a multitude. But as you put the 
question to me, I recalled particularly one experience 
that changed the course of my life. That fell to my lot 
seven days after I had arrived in South Africa. I had gone 
there on a purely mundane and selfish mission. I was just 
a boy returned from England, wanting to make some 
money. Suddenly the client who had taken me there asked 
me to go to Pretoria from Durban. It was not an easy 
journey. There was the railway journey as far as Charles¬ 
town and the coach to Johannesburg. On the train I had 
a first-class ticket, but not a bed ticket. At Maritzburg 
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when the beds were issued, the guard came and turned 
me out, and asked me to go into the van compartment. 

I would not go, and the train steamed away leaving me 
shivering in the cold. Now the creative experience comes 
there. I was afraid for my very life. I entered the dark 
waiting-room. There was a white man in the room. 1 was 
afraid of him. What was my duty, I asked myself. Should 
I go back to India, or should I go forward, with God as 
my helper, and face whatever was in store for me? I 
decided to stay and suffer. My active non-violence began 
from that date.” 

It is not pleasant for a South African to recall this 
incident, yet it does serve to emphasize the importance 
of South Africa in Mr. Gandhi’s life history. For it was 
in South Africa that the doctrine of Satyagraha was con¬ 
ceived, that the weapon of non-violent resistance was 
forged. Often there is justice in the working of history. 
India, though not of its own volition, had given to South 
Africa one of the most difficult of its problems. South 
Africa in its turn, likewise not of its own volition, gave 
to India the idea of civil disobedience. 

The Indian had come to South Africa because it was 
deemed to be in the white man’s interest that he should. 
It seemed to be impossible to exploit the Natal coast-belt 
adequately without indentured labour, So the Indians came 
—and brought prosperity to Natal. Many remained, wel¬ 
come contributors to the Colony’s welfare, and others 
followed, both free and indentured immigrants. But in 
due course the Indian, with his lower standard of living, 
began to threaten the European in some of the occupations 
of which he had previously had a monopoly. This was 
sufficient to arouse colour prejudice-—and the Indians 
came to be regarded, in Lord Milner’s phrase, as "strangers 
forcing themselves upon a community reluctant to receive 
them.” It was this prejudice that was brought home to the 
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youthful Gandhi on Maritzburg Railway Station—as a 
reaction to it Satyagraha was born. 

There is no need here to tell the story of the Mahatma’s 
life and work in South Africa. It was a long struggle, in 
the course of which Gandhi’s chief opponent was another 
of the great world figures of to-day. General J. C. Smuts. 
The two men had much in common. Some years ago I 
visited, in the company of a high Government official, a 
reformatory for Indian and native boys just outside Johan¬ 
nesburg, which had once been a prison. My companion 
pointed out to me the room in which Gandhi had been 
incarcerated thirty years ago and recalled how he, then 
a junior magistrate, had taken to him books on philosophy, 
the gift of his ministerial chief, General Smuts. Happily 
the bonds of mutual respect and friendship between the 
two men prevailed over all disruptive forces, and are still 
effective links to-day. 

What did Gandhi achieve in South Africa? He was 
unable to prevent Smuts from gaining his main objective, 
which was to terminate Indian immigration into South 
Africa. But Gandhi secured that Indians were spared the 
dishonour of being named specifically in the immigration 
law, and he also obtained the redress of several minor 
grievances of Indians already resident in South Africa. If 
he hoped, as he doubtless did, when he left South Africa, 
that the settlement arrived at between Smuts and hims elf 
would lead to the disappearance of anti-Asiatic prejudice, 
he was destined to be disappointed. That prejudice is still 
a powerful force in South Africa to-day, and some of its 
manifestations are not to South Africa’s credit. 

Yet Gandhi’s leadership has left an abiding mark on the 
Indian community in South Africa. He enabled it to 
triumph over the disabilities resulting from the low-caste 
origin of most of its members, and he gave it a conscious¬ 
ness of pride of race which has never been effaced. The 
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Indian community in South Africa is prepared to resist the 
stigma of segregation as firmly to-day as ever it fought 
under Gandhi’s banner against dishonouring legislation. 
But most important of all was the fact that during the 
years when Gandhi defied the law, crossing provincial 
boundaries without registering fingerprints, going into gaol 
and out of it, he was in fact perfecting the creed of self- 
abnegation, and learning its power and effectiveness as a 
weapon. 

So then it can be said that South Africa played a big 
part in the development of the man who was to be not 
only India’s Mahatma, but also one of the great spiritual 
leaders of the world, although its white rulers can hardly 
recall with satisfaction the specific circumstances which 
brought that about. 


GANDHI AND THE FUTURE OF PACIFISM 

by Laurence Housman 
(Street, Somerset, England) 

Mahatma Gandhi is the greatest living exponent of successful 
pacifism. He has demonstrated that pacifism in action can 
be a force in world-politics. It proved itself, that is to 
say, a stronger instrument than the instrument of govern¬ 
ment by force and oppression. In South Africa, his success 
was complete; in India it was very considerable ; and had 
his following been larger and more uniformly non-violent, 
his pacific instrument would have triumphed. 

Such a demonstration of die power of pacifism in the 
realm of what is called “practical politics” is of inestimable 
value, and is a beacon light for the future to all nations 
and races striving for liberty. 
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The success of non-violence is all the more remarkable 
because it is a method so far removed from the methods 
usually employed by average humanity, and is so absolutely 
contrary to the age-long tradition which has misled the 
human race into the acceptance of violence as a remedy 
for wrong. The fact that in spite of that tradition Mahatma 
Gandhi was able to gather so large and, on the whole, so 
faithful a following, to face up to so hard an ordeal, is to 
my mind a proof that what he teaches is a latent and 
fundamental truth of human nature, and that it is neither 
beyond the understanding of ordinary men and women, 
when the example is set before them, nor beyond their 
power to adopt and make practical for the support of 
great causes. 

For all these reasons I believe that Mahatma Gandhi’s 
life is the most valuable in the present day, and while 
sending him greetings on his seventieth birthday, I could 
wish that he were many years younger, in order that the 
world might have reasonable hope of his enlightened 
leadership for many years longer. 


GANDHI’S SATYAGRAHA AND THE WAY OF 
THE CROSS 

by John S. Hoyland 

(Woodbrooke Settlement, Selly Oak, Birmingham) 

At Madras, 1 in the late autumn of 1938, there was held a 
gathering of Christian statesmen, coming from all parts of 

1 Much of the following material has been taken from Hanjaa (published 
#t Poona) for December 10 and December 14, 1938. 
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the world, but especially from the young Churches of 
Africa and the East, for the consideration of the problems 
of the modern world in the light of the message of Christ. 
Before the meeting of the Madras Conference a unique 
event took place. A number of these distinguished Chris¬ 
tian leaders, men of world-wide influence in opulent and 
imposing sections of the Church, travelled long extra 
distances in order to visit, and sit at the feet of, a Hindu 
leader, Mr. Gandhi, Their object was to gain from him 
advice as to how they might learn to follow Christ better. 
It may safely be affirmed that at none of the long series of 
oecumenical councils held in the past have the Christian 
leaders done such a thing. That they have done it now 
shows on the one hand how widespread and deep-going 
is the conviction that Christianity has gone wrong (largely 
as a result of its compromise with modem industrialism 
and modern imperialism): and on the other hand how 
profound is the belief that this great seer of India has 
come nearer than we have to the discovery of the mind 
of Christ and to the practising of the way of Christ. 

In the extremely important conversations which he held 
with these Christian leaders, Mr. Gandhi dealt first with 
the question of money. He put his convictions in a nut¬ 
shell, as follows: “I think that you cannot serve God and 
Mammon both, and my fear is that Mammon has been 
sent to serve India and God has remained behind, with 
the result that He will one day have His vengeance. . . , 

I have always felt that when a religious organization has 
more money than it requires, it is in peril of losing its 
faith in God, and pinning its faith on money. You have 
simply to cease to depend on it. 

“In South Africa, when I started the Satyagraha march, 
there was not a copper in my pocket, and I went with a 
light heart. I had a caravan of 3,000 people to support. 
‘No fear,’ said I. ‘If God wills it. He will carry it forward.’ 
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Then money began to rain from India. I had to stop it, 
for when the money came, my miseries began. Whereas 
they had been content with a piece of bread and sugar, 
they now began asking for all sorts of things 1 

“Then take the illustration of the new educational experi¬ 
ment. The experiment I said must go on without asking 
for any monetary help. Otherwise, after my death, the 
whole organization would go to pieces. The fact is, the 
moment financial stability is assured, spiritual bankruptcy is 
also assured.” 

Nothing could be more characteristic of Mr. Gandhi’s 
idealism than this last statement. He has insisted over and 
over again that the possession of invested funds, or secure 
economic resources, spells spiritual ruin to a living move¬ 
ment. Those who have been willing and self-sacrificing 
volunteers become grafters, who are in the movement for 
what they can get out of it. Those who have been helped 
and ennobled by it become pauperized. The movement 
and its funds become a cow to be milked, and to be milked 
more adroitly and plenteously by oneself than by other 
people. Inevitably corruption and degeneration set in. 
Every type of hypocrisy and falsehood is encouraged. 

The present writer has had some experience of the 
distribution of relief funds in various countries, after pesti¬ 
lence, famine and war; and is convinced that Mr. Gandhi 
is right. A really living spiritual movement will dispense 
with funds to the utmost possible degree, and will be 
infinitely the stronger for so doing. Mr. Gandhi’s views 
in this matter are derived from his convictions regarding 
the principle of non-possession, which may be closely 
compared with the Franciscan principle of the subduing 
of the “proprium ,> —the sense of personal possession. The 
thing is summed up thus by one of Mr. Gandhi’s closest 
disciples: “Money will come for an object to which you 
are prepared to give up your life, but when there is no 
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money, you will not miss it, and the object will be carried 
on, perhaps all the better for want of it.” 

- Another—and very urgent—topic discussed by Mr. 
Gandhi with the Christian leaders on this occasion was 
what to do with “gangster” nations. It is well for us British, 
by the way, when we discuss such questions, to recognize 
that many of the peoples of the earth regard us as amongst 
the gangster nations. The fact that we finished compiling 
our swag in 1919, when we added nine new mandates to 
the British Empire, and have been fairly quiet and satiated 
since then, does not make these other nations feel that we 
deserve the title “gangster nation” any less than more recent 
aspirants after international loot. Those who find them¬ 
selves in the uncomfortable position of being subject- 
peoples within the British Empire are especially eager 
that as our consciences become healthily uneasy with 
regard to international gangsterdom, we should not solely 
be concerned with the gambollings in this field of Germany, 
Italy and Japan. 

Mr. Gandhi was insistent that those who believe in and 
have learnt something of the practice of non-violence 
should recognize that even this extremely unpleasant and 
dangerous phenomenon of modern international gangster¬ 
dom can and must be met by the methods of non-violence. 
“Ultimately,” he declared, “force, however justifiably used, 
will lead us into the same morass as the force of Hitler 
and Mussolini. There will be just a difference of degree. 
Those who believe in non-violence must use it at the 
critical moment. We must not despair of touching the 
heart even of gangsters, even though for the moment we 
may seem to be striking our heads against a blind wall.” 

A little later the discussion turned to the type of creative 
experience which is likely to prove decisive in making a 
life effective for non-violent action against wrong. Mr. 
Gandhi recounted one such experience which fell to his 
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lot seven days after he had arrived in South Africa, in the 
last decade of the nineteenth century. 1 

This episode brings out dearly two fundamental ele¬ 
ments in Mr. Gandhi’s achievement. In the first place, 
his conquest of fear. Those living in a moi'e or less homo¬ 
geneous population in a Western country can perhaps have 
but little idea of the fear with which the average Indian 
regards—or rather used to regard—the white man. He 
seemed to the peasant a being from a different planet, a 
being endowed with almost supernatural powers over the 
forces of nature, a being to be regarded with an awe which 
often became servility, a being to be trembled before 
and implicitly obeyed. It has been well said that the 
greatest single gift which Mr. Gandhi has conferred upon 
his fellow-countrymen is the power of conquering this 
fear-complex in the presence of the white man. He has 
taught the Indian, and especially the Indian peasant, to 
stand erect, to look the white man in the face undismayed, 
and deliberately to disobey his orders, if he believes 
them to be disastrous for the well-being of his country. 
Fear is infectious. But so also is fearlessness. Mr. Gandhi 
has in himself a spirit of fearlessness which he has the 
faculty, superlatively, of transmitting to other people. He 
has put the courage into Indian peasants to refuse to pay 
unjust land-taxes, in spite of all that district officials might 
do against them. To those who know India this in itself 
will be sufficient proof of the extraordinary quality of his 
personality in regard to the conquest of fear. 

In the second place, that youthful episode on the railway 
station at Mantzburg brings out Mr. Gandhi's life-long 
practice of the belief that suffering can be used creatively 
for the redemption of others. The incident of the eject- 

1 This is the incident of the ejectment from a train, followed by an 
assault by a coachman, quoted at length in Mr. Hofmeyer’s article on 
pp. no-u. J 
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ment from the train, and of the assault by the coach- 
driver, may seem trivial. But the indignity and pain 
was endured, by a shrinking and sensitive boy, coura¬ 
geously for the sake of other people. Here was born, in 
practice, not merely in theory, the idealism of Mr. 
Gandhi’s Satyagraha, the idealism which says, “Don’t run 
from a situation of suffering: plunge into it boldly, not 
out of bravado or asceticism or self-martyrdom, but be¬ 
cause if you bear it in the right spirit for the helping of 
other people such suffering becomes creative for the 
righting of wrong.” The gay enthusiasm with which two 
hundred and fifty thousand Indians were to go to gaol, 
some thirty years later, so as to win a better future for 
their country, was in a sense due to the courage with 
which the lad in Natal had gone through with his rough 
experience. There is no experience of suffering or humilia¬ 
tion which may not, if accepted in the right spirit, be 
turned to good in this way for the sake of others. For 
Satyagraha is not merely a dramatic method of winning 
freedom and unity for one’s country, or conquering mili¬ 
tarism and warfare, or improving a vicious social and 
economic order. It goes deeper still. It is the principle 
of the eternal Cross, the principle which says with St. 
Paul, “I fill up the sufferings of Christ.” The man who 
understands something of this true meaning of Satyagraha 
looks backward down the long vista of history, and sees 
everywhere, all through the slow upward evolution of the 
race, progress for the type that is destined to survive 
bought by the sacrifice and suffering of innumerable indi¬ 
viduals. He secs a great principle like that of parent-love, 
or later social co-operation, coming into action, at first 
feebly and tentatively, later with decisive effect, but 
always working by the self-subordination of the individual, 
through suffering and death often voluntarily chosen, in 
order to promote the well-being of others, of progeny 
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(for instance) or later of fellow-tribesmen. As he looks 
at the history of humanity, he sees the same principle 
more and more clearly blazoned forth, as the centuries 
go by. And the whole great key-principle of history and 
progress is summed up in the Cross of Christ. “He set his 
face steadfastly to go to Jerusalem.” “If it be Thy will, let 
this cup pass from me." 

Thus the student of Satyagraha is brought to recognize 
how in leading his fellow-countrymen in a movement for 
the voluntary taking upon them, non-violently, of suffering 
on behalf of others, Mr. Gandhi has had the genius to 
bring out into the open once more a world-principle 
which the selfishness, the hot-water-bottle luxury, the 
profit-hunting spirit of Western civilization has obscured 
from our eyes. Pietistic Christianity has preached much 
about the Cross during the century and a half since the 
industrial revolution effectively began. But under the drive 
of an all-permeating spirit of competitive selfishness 
the Cross has in reality receded into the background, to 
become a mere dogma or instrument of purely individual 
and personal salvation. The great task of our generation 
—and unless it is accomplished ours may be the last 
generation of civilized humanity—is the rediscovery of the 
Cross, not as a dogma, but as a living and eternal principle 
for the ending of wrong, warfare, violence. We have to 
learn afresh that Christ really meant what he said when 
he pronounced the solemn words, “Take up thy Cross and 
follow me.” We have to learn afresh that he meant us to 
take upon ourselves, of our own free will, privation, 
suffering, even death itself, in the manner in which he 
was taking these things upon himself. That is, we must 
do it redemptively—for the sake of saving mankind from 
sin and wrong—and non-violently, without hatred for 
the persecutor and the wrongdoer, without trying to pay 
him back in his own coin. Above all, we must do it humbly, 
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patiently, in the spirit of friendship and good-will. 

But with Christ himself, and in his intention with his 
followers also, this taking up of the Cross depended upon 
anew consciousness of God. Mr. Gandhi’s message to-day 
rings with the same comiction. We are to awaken once 
more to the fact of God. God Himself works in this way, 
the way of non-violence, the way of the Cross. That way 
of the Cross is not a freakish notion of a few wild-eyed 
pacifist fanatics. It is the will of the Eternal and Living 
God, for all effective conquest of sin and righting of 
wrong. The Cross flings its shadow across all history, and 
across every individual life. It is God’s will in action on 
the human stage. Christ teaches that God is above all like 
the father of the Prodigal Son, who welcomed the wrong¬ 
doer home again generously and without reproaches, and 
like the Good Shepherd, who for the sake of one lost 
sheep leaves home and safety, and goes out upon the wild 
mountains, amongst darkness, storm, and danger, in order 
that he may find it and save it. That kind of action against 
wrong is the will of God, the way of God, the very nature 
and being of God. God is Love like that, He is the Love 
that is seeking, saving, redemptive good-will, which takes 
upon itself of its own free motion suffering, danger, death 
for the sake of this sufferer and that, till all a suffering 
world is saved. 

That is the God with whom we have to reckon: with 
whom mankind has to reckon if warfare and poverty and 
the other curses of humanity are to be conquered in time. 
We must awaken to Him. 

Mr. Gandhi was asked by a distinguished Christian 
leader (Dr. John R. Mott) what had brought deepest 
satisfaction to his soul in difficulties, doubts and ques¬ 
tionings. He replied, “Living Faith in God.” God reveals 
Himself to men not through individual vision or exclusive 
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personal interview (as it were) but through action; in this 
connection Mr. Gandhi spoke of the experience that had 
come to him in relation to his three weeks’ fast for the 
removal of untouchability. If we are dedicated to doing 
the will of God, God will Himself give us all the guidance 
we need in His own way. Christ said once, “He that doeth 
the will of God shall know the true teaching.” And when 
Christ instituted the great, but forgotten, sacrament of 
menial and manual service, on the occasion just before his 
crucifixion when he washed his disciples’ feet, he said to 
them, “If I, your master, have done this for you, you also 
ought to do the same. If you understand the example 
which I have set you, happy are you if you act upon it” 
It is in action of Christlikeness that we reach the fulfilment 
of our individual life’s purpose, and come into harmony 
with the master-purpose of the universe. 

Mr. Gandhi also laid emphasis upon the necessity of 
much silence in a man’s life, if that life is to be genuinely 
efficacious for the conquest of evil. He spoke as follows: 
“I can say that I am an everlastingly silent man now. Only 
a little while ago I remained completely silent for nearly 
two months, and the spell of that silence has not yet 
broken. . . . Nowadays I go into silence at prayer time 
every evening, and break it for visitors at two o’clock. 
I broke it to-day when you came. It has become both a 
physical and spiritual necessity for me. Originally the step 
was taken to relieve the sense of pressure. Then 1 wanted 
time for writing. However, after I had practised it for 
some time, I saw the spiritual value of it. It suddenly 
flashed across my mind that that was the time when I could 
best hold communion with God. And now I feel as though 
I was naturally built for silence.” 

Nothing could indicate more clearly than these words 
the deep-lying spiritual basis of the effective power for 
> righteousness which works through Mr. Gandhi. It is in 
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these unhurried periods of silent communion with God 
that he gains the almost uncanny quality of prophet-hood 
and seer-ship which gives him so extraordinary an authority 
over those who love him and follow him. 

On a subsequent occasion Mr. Gandhi discussed with 
some others of the Christian leaders, who had just been 
gathered in conference at Madras, various aspects of the 
problem of the rescuing of humanity from the impending 
international crisis which threatens to plunge us into war¬ 
fare once more, and thus into an orgy of hatred and 
violence. How can civilization be saved from the “humilia¬ 
tion of impotence” which is gnawing at its roots to-day? 
It has had the message of Christ for nearly two thousand 
years, and yet Western civilization has never been able to 
enforce or implement that message, and is therefore 
breaking down before our eyes at the present time. There 
is a profound disquietude all over the West with regard 
to what is happening, and the prospects for the future. 
It was fitting therefore that these Christian leaders should 
come to the man who has outspokenly based his life-work 
on the attempt to make the central principle of the Chris¬ 
tian Gospel—the Cross of self-chosen, unresisting, redemp¬ 
tive suffering—live once more; and has brought thereby 
regeneration to an ancient world-order which had become 
in many ways effete. Before our own eyes the Cross has 
come to live again, in creative triumph, amidst a non- 
Christian environment, through the efforts of this man. 

Is there not a hope, then, that even in the West, 
hardened though it is by the generations of unrestricted 
profit-hunting since the Industrial Revolution began, there 
may come a creative recovery of the message of the Cross: 
and that this recovery may come in time to save us from 
the disaster of wholesale mutual destruction which we 
see looming ahead? 
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Mr. Gandhi was asked by one of his visitors what was 
the fundamental motive in the work which he had done 
for India. Was it social, or political, or religious? His 
activities have spread so widely into all three spheres, and 
have exercised so deep an influence both on the funda¬ 
mental structure of Hindu society and on the political 
status of India that such a question is natural. 

Mr. Gandhi replied as follows: “My motive has been 
purely religious. ... I could not be leading a religious 
life unless I identified myself with the whole of mankind: 
and this I could not do unless I took part in politics. The 
whole gamut of man’s activities to-day constitutes an 
indivisible whole. You cannot divide social, political and 
purely religious work into watertight compartments. I do 
not know any religion apart from human activity. It pro¬ 
vides a moral basis to all other activities which they would 
otherwise lack, reducing life to a thing of ‘sound and fury, 
signifying nothing. 5 ” 

Mr. Gandhi was asked in this connection whether his 
service was done through love of the cause for which he 
worked, or for love of the people whom he served. He 
replied unhesitatingly that his motive was love of the 
people. To serve a cause without serving persons was a 
dead thing. He instanced the manner in which he began 
in early life to sympathize with, and try to improve the 
position of, the Untouchables. His mother had one day 
forbidden him to play with an Untouchable boy. This 
awakened questioning in his mind, “and from that day my 
revolt began.” 

Asked to explain in more detail his attitude to non¬ 
violence, which, it was observed, does not seem to be 
likely to be adopted very widely or effectively in the West, 
Gandhi said: “In my opinion non-violence is not passivity 
in any shape or form. Non-violence, as I understand it, is 
the most active force in the world. . . . Non-violence 
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is the supreme law. During my half-century of experience 
I have not yet come across a situation when I had to say 
that I was helpless, that I had no remedy in terms of 
non-violence. 

"Take the question of the Jews, on which I have written. 
No Jew need feel helpless, if he takes to the non-violent 
way. A friend has written to me a letter objecting that I 
have assumed that the Jews had been violent. It is true 
that the Jews have not been violent in their own persons. 

. . . But they have not been actively non-violent, or in spite 
of the misdeeds of the dictators, they would say, ‘We 
shall suffer at their hands: they knew no better. But we 
shall suffer not in the manner in which they want us to 
suffer.’ If even one Jew acted thus, he would save his 
self-respect and leave an example which, if it became 
infectious, would save the whole of Jewiy, and leave a 
rich heritage to mankind besides. 

“What about China? you will ask. The Chinese have no 
designs upon other people. They have no desire for terri¬ 
tory. True, perhaps, China is not ready for such aggres¬ 
sion; perhaps, what looks like her pacifism is only indo¬ 
lence. In any case, China’s is not active non-violence. Her 
putting up a valiant defence against Japan is proof enough 
that China was never intentionally non-violent. That she 
is on the defensive is no answer in terms of non-violence. 
Therefore, when the time for testing her active non¬ 
violence came, she failed in die test. This is no criticism 
of China. I wish the Chinese success. According to the 
accepted standards her behaviour is stricdy -correct. But 
when the position is examined in terms of non-violence, 

I must say it is unbecoming for a nation of 400 millions, 
a nation as cultured as China, to repel Japanese aggression 
by resorting to Japan’s own methods. If the Chinese had 
the non-violence of my conception, there would be no use 
left for the latest machinery of destruction which Japan 
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possesses. The Chinese would say to Japan, ‘Bring all 
your machinery, we present half of our population to you. 
But the remaining two hundred millions won’t bend the 
knee to you.’ If the Chinese did that, Japan would become 
China’s slave.” 

Mr. Gandhi could not have given a more uncompromising 
statement of his fundamental belief about non-violence. 
The trouble with the war-method of righting wrong, even 
the kind of wrong which China is suffering to-day, is that 
it attempts the task of “casting out Satan by Satan.” It 
is the use of iniquitous methods of action, the burning, 
shooting, maiming, torturing of human beings, in order 
to repel other human beings who are using those methods 
of action. Such a process can never end the evil will which 
has made the first aggression possible. It merely makes 
that evil will more determined and more dangerous. The 
only effective method of righting wrong is not the foolish 
and essentially abortive attempt to cast out Satan by Satan, 
to end violence by means of more violence, but the good¬ 
will which voluntarily takes upon itself suffering for the 
sake of changing the spirit of aggression into the spirit of 
friendship. 

Mr. Gandhi then quoted Shelley’s great lines from the 
Mask of Anarchy, lines which should be far better known 
than they are: 

Stand ye calm and resolute, 

Like a forest close and mute, 

With folded arms and looks which are 
Weapons of unvanquished war. 


And if then the tyrants dare, 

Let them ride among you there. 
Slash, and stab, and maim, and hew- 
What they like, that let them do. 
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With folded arms and steady eyes, 

And little fear, and less surprise, 

Look upon them as they slay, 

Till their rage has died away* 

Then they will return with shame 
To the place from which they came, 

And the blood thus shed will speak 
In hot blushes on their cheek. 

Rise like lions after slumber 
In unvanquishable number— 

Shake your chains to earth, like dew 
Which in sleep has fallen on you— 

Ye are many, they are few. 

The discussion then turned to another branch of the 
same subject. Mr. Gandhi said: “It has been objected, 
however, that non-violence is all right in the case of the 
Jews, because there is personal contact between the indi¬ 
vidual and his persecutors; but in China, Japan comes with 
long-range guns and aeroplanes. The person who rains 
death from above has never any chance of even knowing 
who and how many he has killed. How can non-violence 
combat aerial warfare, seeing that there are no personal 
contacts ? 

“The reply to this is that behind the death-dealing bomb 
there is the human hand that releases it, and behind that 
still is the human heart that sets the hand in motion. At 
the back of the policy of terrorism is the assumption that 
terrorism, if applied in a sufficient measure, will produce 
the desired result, namely, bend the adversary to the 
tyrant’s will. But supposing a people make up their mind 
that they will never do the tyrant’s will, nor retaliate with 
the tyrant’s own methods, the tyrant will not find it 
worth while to go on with his terrorism. If sufficient food 
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is given to the tyrant, the time will come when he will 
have had more than a surfeit. . . . 

“I learnt the lesson of non-violence from my wife, when 
I tried to bend her to my will. Her determined resistance 
to my will on the one hand, and her quiet submission to 
the suffering my stupidity involved on the other, ultimately 
made me ashamed of myself and cured me of my stupidity 
in thinking I was born to rule over her; and in the end 
she became my teacher in non-violence. And what I did in 
South Africa was but an extension of the rule of Satyagraha 
which she unwittingly practised in her own person.” 

Here is another exceedingly important principle in 
regard to Satyagraha. It is a movement, a principle of 
action, in which women can take an equal share with 
men. Not only so. It is a movement in which women are 
peculiarly fitted for leadership. For untold centuries the 
sovereign weapon of womanhood has been patient suffering, 
combined with an outspoken and fearless witnessing against 
violence and oppression. Now she is called upon to take 
the lead in making this same spirit and method the key- 
principle for the saving of the world. 

Let us remind ourselves of the four fundamental ideas 
of Satyagraha. 

First, there is wrong loose in the world. 

Second, wrong must be overcome, 

Third, wrong cannot be overcome by violence, which 
only makes the evil-will deeper and firmer, and renders 
it inevitable that some day that evil-will, however remorse¬ 
lessly suppressed, will break forth again with tenfold 
violence. 

Fourthly, wrong can be overcome by patient suffering 
which in the spirit of good-will voluntarily takes the pain 
inflicted by wrong upon itself, even to death. For such a 
spirit there is inevitably Resurrection, even though the 
individual Satyagrahi has given his life for the truth. 
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It is clear that in relation to all four of these fundamental 
ideals womanhood has from time immemorial known and 
practised Salyagraha. The fact of wrong has been forced 
upon woman’s consciousness by the tyranny under which 
she has herself suffered. Gradually she has come to the 
knowledge and to the determination that at any cost this 
tyranny must be ended. She cannot end it by violent 
methods, and has already too much good sense ever to 
suppose that the use of such methods can solve the problem 
of die relationship of the sexes. She has turned to another 
way of action, unflinchingly courageous protest against 
tyranny, whether in her own home or in the sphere of 
national politics. She has coupled therewith —in the 
case not only of the leaders of the woman’s movement 
but of tens of thousands of inconspicuous individuals—a 
redemptive bearing of the worst that tyranny can do, in 
the spirit of self-chosen suffering on behalf of others. The 
elementary biological facts of human nature, the way in 
which children are brought into the world and reared, 
make women not merely acquainted from within with the 
principles of Satyagraha, but actual practising Satyagrahis, 
though they may never have heard of Jesus Christ or of 
those who in our own day have tried to make his Cross a 
living power once more. Every baby that is bom into the 
world is bom through self-chosen suffering, and brought 
up through the love which bears all things for the sake of 
others. 

Therefore this modem call, which has come to us 
through Mr. Gandhi, that we should make the principles 
of the Cross of Christ really operative in the affairs of men, 
even on the widest possible stage, is in reality a call to 
womanhood to step forward into what may be called a 
world-wide leadership of ideas, for the ending of the great 
curses which afflict mankind, poverty, oppression, warfare. 

The fact that we men have life at all in the world means 
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that our mothers practised Satyagraha, walked the way of 
the Cross, not merely in the pangs through which we were 
bom, but in a thousand forgotten incidents in the every¬ 
day life of our childhood. They suffered for us, willingly 
and joyfully, because they loved us. The call to us is that 
we should go forth in the same spirit of joyful endurance 
for the saving of all mankind. If we have any sense, wc 
men will recognize that in this task the women have already 
gone much further than we, and can therefore guide us and 
inspire us. Without their leadership we shall inevitably 
fail. 

One of Mr. Gandhi’s visitors then confronted him with 
the problem of dictatorships which seem completely im¬ 
pervious to any kind of moral appeal. Would it not be 
playing into the hands of these dictators if those whom 
they threaten were to confront them with non-violence? 
Since dictatorships are unmoral by definition, can it be 
expected that the law of moral conversion will hold good 
in their case? 

Mr. Gandhi stated his opinions very impressively here 
also. “Your argument,” he said, “presupposes that the 
dictators are beyond redemption. But belief in non¬ 
violence is based on the assumption that human nature 
in its essence is one, and therefore unfailingly responds 
to the advance of love. It should be remembered that 
these dictators have up to now always found ready response 
to the violence that they have used. Within their experi¬ 
ence they have not come across organized non-violent 
resistance on an appreciable scale, if at all. Therefore, it 
is not only highly likely, but I hold it to be inevitable, 
that they would recognize the superiority of non-violent 
resistance over any display of violence that they may be 
capable of putting forth. Moreover the non-violent tech¬ 
nique does not depend for its success on the good-will of 
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the dictators; for a non-violent resister depends upon the 
unfailing assistance of God, which sustains him through¬ 
out difficulties which would otherwise be considered 
insurmountable. His faith makes him indomitable.” 

Here again we may notice how fundamentally religious 
is Mr. Gandhi’s idealism of Satyagraha, as was Christ’s 
idealism of the Cross. We must start, not from human 
suffering under tyranny and oppression, bitter as this may 
be. We must start from God. The first question for us to 
answer is this, What do I believe to be the will of God, 
and what kind of a God do I believe Him to be? if our 
answer to that question is that He is a God of good-will, 
who works by freedom and justice, and who means His 
will of freedom and justice to become dominant in human 
affairs, then all wc have to do is to catch hold of the hand 
of this Father-God—and we Christians can sum up His 
nature by saying that He is the God and Father of our 
Lord Jesus Christ. If we thus hold His hand (and we shall 
soon find that it is rather a case of His holding our hands), 
we shall be led forward along the way of the Cross, that 
is, the way of non-violent self-chosen bearing of the worst 
that tyranny and wrong can do against the good-will 
which is God’s will, in order that others may be freed 
from tyranny and wrong. 

We start from God. At the back of all our discussions, 
all our plannings, there is to be the fact of God. If we 
leave Him out of count, we shall fail indeed. And if He 
is a Living God, He must, as Mr. Gandhi teaches, be 
sought in silence, because what matters is not that we 
should say things to Him, even in the most splendid of 
liturgical forms, but that He should make known His will 
to us, and show us His way. Such guidance, with the 
power which comes from laying our own wills in line 
with the divine will, can come to us only as we wait 
silently before Him, and listen for His voice. 
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Then, as we return to God and know His will in power, 
we shall become, as Mr. Gandhi says, inspired by an 
indomitable faith, which will help us to surmount all 
obstacles. 

But we must begin with God: return to Him: that our 
policies and enterprises may be not our own, but His. 

Pursuing the subject of right action against the dictators, 
one of the Christian visitors asked Mr. Gandhi what atti¬ 
tude should be adopted in the face of aggression which 
does not trouble actually to use force, but employs the 
overwhelming threat of it in order to obtain what it wants. 

Mr. Gandhi replied as follows: 

“Suppose they come and occupy mines, factories, and 
all sources of natural wealth belonging, e.g., to the 
Czechs. Then the following results can take place: 

“(i) The Czechs may be annihilated for disobedience 
to orders. That would be a glorious victory for the 
Czechs and the beginning of the fall of Germany. 

“(2) The Czechs might become demoralized in the 
presence of overwhelming force. This is a result 
common in all struggles; but if demoralization 
does take place, it would not be on account of 
non-violence; but it would be due to absence of 
or inadequacy of non-violence. 

“(3) The third thing that can take place is that Germany 
might use her new possessions for occupation by 
her surplus population. This again could not be 
avoided by offering violent resistance, for we have 
assumed that violent resistance is out of the 
question. 

“Thus non-violent resistance is the best method under 
all circumstances. 

“I do not think that Hitler and Mussolini are after all 
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so very indifferent to the appeal of world-opinion. But 
to-day these dictators feel satisfaction in defying world- 
opinion because none of the so-called Great Powers can 
come to them with clean hands, and they have a rankling 
sense of injustice done to their people by the Great Powers 
in the past. Only the other day an esteemed English friend 
owned to me that Nazi Germany was England’s sin, and 
that it was the treaty of Versailles that made Hitler.” 

In this connection, the present writer has vivid memories 
of walking through unending wards of children’s hospitals 
in Vienna, during the period of starvation just after the 
peace of Versailles, before the American child-feeding 
schemes had taken full effect. In those hospitals one saw 
the twisted and tortured bodies of innumerable little 
children, the victims of our Blockade, and of the horrible 
diseases to which it gave rise. It is estimated that one 
million German and Austrian women and children died 
as a result of that supreme international crime. When 
Bismarck took Paris in 1871, he rushed food-trains into 
the starving city at the first possible opportunity. We 
deliberately starved Germany and Austria for eight months 
after the Armistice, in order to force from our beaten 
enemies the kind of Peace we wanted. We got it; and a 
fundamentally bad Peace it was; but no insults or injus¬ 
tices in the Peace itself (not even the war-guilt clause or 
the statement regarding German colonial incapacity) were 
anything like so iniquitous as the manner in which we 
obtained it, the Blockade. I remember saying to myself at 
the time, as I saw those suffering children, “There will be 
a long bill to pay for this some day.” That day has now 
come. The survivors amongst those children, and those 
who were of the same age at the time, are now the spear¬ 
head of the Nazi forces. It is amongst them that the Nazi 
ideology finds so many fanatical devotees. We, the vic¬ 
torious Allies, made Mussolini by the way in which we 
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treated Italy after the war. Britain, for instance, took nine 
of the fourteen new mandates, and Italy got none. We 
made Hitler by the way in which we treated Germany 
and Austria during the period of the blockade and by the 
Peace of Versailles. You cannot perpetrate international 
crimes on that scale without sowing the seeds of a for¬ 
midable reaction later on. If history teaches anything at 
all, it teaches this. 

But amongst the Nazis, as they look back on that period 
of torture and of humiliation, the legend is inculcated 
that the Jews were responsible. It was the Jews, so the 
fantastic story goes, that stabbed the German armies in 
the back whilst they were still unbroken on the field, by 
bringing about revolution at home. Therefore they are the 
first enemy to be punished. Hence the sufferings of the 
Jews in Germany to-day are the result of the bitter reaction 
against our international sins, in the Blockade and the 
Peace. It is not for us to condemn the Nazi policy towards 
the Jews, for we are the people who brought that policy 
about. It is for us, in the first place, to blame ourselves; 
and in the second place to do all that we can for the relief 
of the Jewish sufferers. 

One of the visitors then asked: “What can I as a Christian 
do to contribute to international peace? How can inter¬ 
national anarchy he broken down, and non-violence made 
effective for establishing peace?” 

It must have been a somewhat interesting spectacle to 
see these Christian leaders, chosen apostles of the Prince 
of Peace, gathered from all parts of the world, after two 
thousand years of failure to apply Christ’s method of the 
Cross to the problems of war, consulting Mr. Gandhi, 
who prides himself upon being a convinced Hindu, upon 
the right method of making operative the fundamental 
principle of their own Christianity 1 
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Mr. Gandhi replied: 

“You as a Christian can make an effective contribution 
by non-violent action even though it may cost you your 
all. Peace will never come until the Great Powers coura¬ 
geously decide to disarm themselves. It seems to me that 
recent events must force that belief upon the Great Powers. 

“I have an implicit faith—a faith that to-day burns brighter 
than ever, after half a century's experience of unbroken practice 
of non-violence—that mankind can only be saved through non¬ 
violence, which is the central teaching of the Bible, as 1 have 
understood the Bible.” 

There is the gist of the matter. When Mr. Gandhi says 
“non-violence” or Satyagraha, he means the method of the 
Cross. That is why, when he visited our Settlement in 
Birmingham, he chose the hymn “When I survey the won¬ 
drous Cross,” as expressing for him the very heart of 
universal truth. Here then is his testimony that mankind 
is only to be saved by the Cross, and by our taking the 
words of our Master literally, “Take up thy Cross and 
follow me.” 

When shall we learn what our own religion means? It 
is profoundly to be hoped that the words of the great 
Hindu—and far more than his words, his own living prac¬ 
tice of the principles in which he believes—may bring 
the day of awakening nearer in Christendom. Already in 
the most populous Christian country of Europe the Church 
is persecuted: and there are urgent rumours of far more 
bitter persecutions to come, in a vast new Kulturkampf 
against the Christian Church. Will the German Christians 
rise to their opportunities for the revitalizing of Chris¬ 
tianity as a whole, and perhaps for the saving of civilization, 
by facing their troubles in the spirit of the Cross, by 
"entering prisons as palaces,” by rejoicing that they are 
counted worthy to suffer for Christ Jesus? And in our own 
problems, especially those of the combat against warfare 

H5 



JOHN S. HOYLAND 


and against poverty, are we going to live by the same 
principle ? For the Cross is not only to be borne in periods 
of active persecution. It is the living principle of self- 
identification with the needs and sufferings of those every¬ 
where who are “God’s little ones” because they are hungry 
and naked, sick and oppressed. 

Mr. Gandhi then described what he had recently seen 
of the progress of the spirit of non-violence amongst the 
wild fighting races of the North-West Frontier: 

“I was not prepared for what I saw. They are in dead 
earnest about the thing, and there is a deep-rooted sin¬ 
cerity in their hearts. They themselves see light and hope 
in non-violence. . . . Before it was all darkness. There 
was not a family but had its blood feuds. They lived like 
tigers in a den. Though the Pathans used to be always 
armed with knives, daggers and rifles, they used to be 
terrified of their superior officers, lest they should lose 
their jobs. All that has changed now with thousands. 
Blood feuds are becoming a thing of the past among those 
Pathans who have come under the influence of Khansahcb’s 
non-violence movement and, instead of depending for their 
livelihood on paltry jobs, they have turned to the soil for 
cultivation, and soon they will turn to industry if their 
promise is kept.” 

These last remarks illustrate Mr. Gandhi’s belief in hard 
work, especially hard work on the land. When he was 
amongst us in England in 1931, he laid great stress upon 
the necessity for communal land settlements as a means 
both of solving the problem of unemployment and of 
re-founding a Christian civilization, The same has been 
his message in India, and with it the insistence on the 
daily giving of a generous measure of time to hard work 
with the hands at other forms of handicraft, especially the 
spinning of yam. 
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It may be well for us to remind ourselves that when the 
old classical civilization crashed in the fifth century, it was 
slowly and arduously re-created by small bodies of men 
who went out into the ruined wastes that had once been 
fertile, and there, in the name of Christ, founded tiny 
communal land settlements, the primitive cloisters. The 
early monks, who brought back scientific agriculture and 
then education, religion, refinement, were primarily Dig¬ 
ging Men, It was by the Spade, swung not for private 
profit but for the community, for Christ and for his 
suffering war victims of the barbarian invasions, that these 
heroic pioneers built up the great civilization of the Middle 
Ages, a civilization in many ways far more creative and 
infinitely more Christian than our own. 

It is at least possible that in our own time civilization, 
such as it is, with its militarism and its industrial competi¬ 
tion, may again crash, through a new world war. If this 
is so, there will be crying need once more of Digging 
People, who will have the courage to build for Christ by 
working with their spade not for their own advantage but 
for the community, for the war victims, and for their 
Master. 

But, if this is to be so, we must prepare now. That is one 
reason why the extensive growth during recent years of 
unemployed men’s allotment associations up and down 
England and Wales is of such importance: and it is also 
a reason why it is needful that members of the more 
fortunate classes should go, in larger and larger numbers, 
to share in the work of such associations, as has been the 
practice for a number of years with the Work Camp teams. 

The discussion between Mr. Gandhi and the Christian 
leaders then turned back to the subject of religion. He 
was asked what was his method of worship. He replied: 
“We have joint worship morning and evening at 4- 20 s*m. 
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and 7 p.m. This has gone on for years. We have a recita¬ 
tion of verses from the Gita and other accepted religious 
books, also hymns of saints, with or without music. Indi¬ 
vidual worship cannot be described in words. It goes on 
continuously and even unconsciously. There is not a 
moment when I do not feel the presence of a Witness, 
whose eye misses nothing, and with whom I strive to keep 
in tune. I do not pray as Christian friends do” (presumably 
Mr. Gandhi is here referring to liturgical prayer) ; “not 
because I think there is anything wrong in it; but because 
words won’t come to me. I suppose it is a matter of habit. 

. . . God knows and anticipates our wants. The Deity 
does not need my supplication; but I, a very imperfect 
human being, do need His protection as a child that of 
its father. ... I have never found Him lacking in re¬ 
sponse. I have found Him nearest at hand when the horizon 
seemed darkest—in my ordeals in gaols, when it was not 
all smooth sailing for me. 

“I cannot recall a moment in my life when I had a sense 
of desertion by God.” • 

To those of us who remember the attitude in earlier 
days of some of these Christian leaders who interviewed 
Mr. Gandhi in this fashion, the conversation summarized 
above has an extraordinary interest. One of the most 
distinguished of them came to Cambridge when the present 
writer was a student there, and spoke with measured and 
dynamic eloquence on the Evangelization of the World in 
this Generation. Confidence and ordered certainty were 
the key-notes of that remarkable address. We Western 
Protestant Christians (especially perhaps the Presbyterians 
among us) had the Truth. The only problem was to get it 
across to the rest of the. world in time to avert disasters 
in the East, due to the absence of the Truth there! 

Then came the Great War. And now how greatly is the 
situation changed! We have discovered that one who 

148 



JOHN S. HOYLAND 


prides himself on being a Hindu is far nearer the Truth 
of Christ, the Truth of the Cross, than we are; and, rightly 
and wisely indeed, our leaders—these same leaders—go 
to sit at his feet and learn from him what Christianity 
means, for in the last analysis Christianity is the Cross of 
Christ. 

Ex Oriente Lux. 


AN INDIAN STATESMAN’S TRIBUTE 

by Sir Mirza M. Ismail, K.C.I.E. 
(Dewan of Mysore; Bangalore, India) 


It gives me very great pleasure to respond to the invitation 
kindly extended to me by Sir S. Radhakrishnan to send a 
contribution to the volume of Essays and Reflections on 
the life and work of Mahatma Gandhi which is to be 
presented to him on the occasion of the seventieth 
anniversary of his birthday. 

The completion of “three score years and ten” of his 
life is much more than a matter of gratification to Mahatma 
Gandhi’s innumerable friends and admirers, among whom 
I am happy to have the privilege of counting myself. Every 
birthday of his is looked upon as an event for country-wide 
rejoicing, and his seventieth birthday will doubtless evoke 
unfailing enthusiasm throughout India. 

To me it- is a matter of deep personal interest to recall 
the circumstances in which I have been brought into close 
touch with this great man, who is both teacher and leader. 

In 1927 or so, when Mahatma Gandhi’s health was failing 
he turned to die salubrious climate of Bangalore and the 
bracing air of die Nandi Hills for the change which he so 
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much needed. It was then that an opportunity presented 
itself to me of coming into close personal contact with 
him. The few weeks that he stayed in our midst have left 
behind some of the happiest memories in the minds of 
the people of Mysore. During those days I met the 
Mahatma as often as I could, and the reverence, love, and 
affection which he then inspired in me have formed the 
basis of a friendship which I have cherished and valued 
ever since. 

It is a matter of peculiar pleasure to me to recall the 
very interesting time I spent in London during the sessions 
of the Indian Round Table Conference j notably in connec¬ 
tion with the second session, in which the Congress par¬ 
ticipated and was represented by Mahatma Gandhi as its 
sole delegate. He was without doubt the most distinguished 
of the members from India. He electrified us by the 
remarkable speeches that he made in the course of our 
deliberations. The second session of the Conference was 
made memorable to me personally by the support, though 
qualified, which I received from Mahatma Gandhi for the 
scheme which I had the honour of placing before the 
Federal Structure Committee providing for the creation 
of a Federal Council as the Second Chamber of the Federal 
Legislature, to he composed of the representatives of the 
Governments of the Federating Units. Mahatmaji, who 
was all along opposed to the creation of a bicameral 
legislature, was prepared to modify his attitude and accept 
the proposal adumbrated in my memorandum, if the 
Federal Council was allowed to become an advisory body. 
Indeed, as I had occasion to acknowledge in one of my 
addresses to the Mysore Representative Assembly, “I per¬ 
sonally found in the Mahatma a powerful ally at the Second 
Round Table Conference when voicing my criticisms of 
the feature of the White Paper Constitution which seems 
to me to be most open to criticism, that is, the composi- 
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tion of the Upper Chamber.” The subsequent course of 
events is a matter of history, but I recall, this circumstance 
as an illustration of Mahatma Gandhi’s keen desire to help 
in the efforts to devise a sound constitution for India. 

Let me turn from these personal reminiscences to the 
significance of the life and work of this great son of India 
not merely for his own country but also for the world 
at large. It is often said that it is a hazardous thing to 
predict immortality for one’s contemporaries because pos¬ 
terity makes its own choice. But in prophesying immor¬ 
tality to the name of the Mahatma there is little possibility 
of one’s prophecy being falsified by the verdict of history. 
Contemporary opinion is unanimous that he is one of the 
greatest Indians ever bom. He is unquestionably the most 
important living Indian and, as I had occasion to say some 
years ago in a public address, “he may be said to represent 
the spirit of India and to voice her sentiments as probably 
no one else can do.” He has captured and won the hearts 
of his countrymen by his universal sympathy and his most 
passionate 'allegiance to his high ideals. He is revered by 
all those to whom the spirit of service makes a strong 
appeal. Truly one of the most outstanding personalities in 
the world to-day, Mahatma Gandhi occupies a position in 
the national life of India which is unique, and he has used 
this unique position for the benefit of his Motherland. To 
judge from the extraordinary influence he wields over the 
minds of the great mass of the Indian people, Mahatma 
Gandhi may be reckoned as one of the most powerful 
personal forces in the British Empire to-day. 

There is a touch of cynicism but a substratum of truth 
in the remark that politics is a sordid game, and that its 
exigencies often demand a compromise with conscience. 
Success in it, so it is said, generally goes to the man who 
is not much encumbered by scruples. But here is Mahatma 
Gandhi, who is the most conscientious, scrupulous and 
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principled of Indians and yet is the most successful politi¬ 
cian of them all! He is the eternal enigma of India. A man 
of rare moral elevation, of unimpeachable private life, of 
transparent sincerity of conduct and of a strongly religious 
bent of mind, he recalls to our mind great spiritual leaders 
and saints. On the other hand, as the inspiring leader of a 
resurgent India who has given Indians a new spirit, a sense 
of self-respect and a feeling of pride in their civilization, 
he is something more than a mere politician. He is a great 
statesman, a man of vision. Indeed, as Richard Freund has 
remarked in the Spectator, “Unsteadily, tentatively but 
already visible in outline, an Indian nation is emerging 
and Mr. Gandhi is its maker.” 

It is this combination of saint, politician and statesman 
which appears so intriguing to the Englishman but which 
is accepted, if not understood, by his Indian followers. 
Mahatma Gandhi is among the great men of the world 
whom all praise but few understand. He has imported 
religion and ethics into politics and has forged strange 
moral weapons to fight material forces in the political 
arena for the achievement of practical results. If he has 
brought religion into politics and has spiritualized it, he 
has likewise brought politics into religion and has secu¬ 
larized many an issue which orthodox Hinduism regarded 
as purely religious in character. The emancipation of Hari- 
jans is easily the most outstanding of such issues on which 
he has led the revolt of intellectual India against the forces 
of Hindu orthodoxy. But in fairness to him it must be said 
that his move to eradicate the evil of “untouchability” 
from the land is dictated as much by his genuine humani¬ 
tarian impulse as by his reformist zeal and political insight, 

Mahatma Gandhi has immense faith in himself—a faith 
which has increased with his mystical confidence in the 
efficacy of spiritual force and which sometimes borders 
on inspiration. He rules and is ruled more by his heart 
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than by his head, by intuition rather than by intellect. 
He has often been known to explain to himself and his 
followers a most puzzling piece of advice he has had 
to give them or most inexplicable conduct in particular 
circumstances by a simple but mystifying reference to “my 
inner voice.” “Plain living and high thinking” is his maxim 
of life, and the degree to which he has disciplined his 
emotions, his conduct and his very physiology is at once 
the admiration and despair of lesser men. “Gandhi feels 
that if you control yourself you can control politics.” He 
does not make any weak concessions to the flesh and is 
Spartan in his tastes and habits. Truth and Non-violence 
are the fixed stars by which he steers his own barque and 
by which he has tried to guide the ship of the Congress 
and of the nation over the stormy sea of Indian politics. 

If I am asked to explain the secret of his immense hold 
upon the imagination of the Indian people I should not 
think so much of his ability—consummate as it is—as a 
politician or of the degree of success which has attended 
the application of his methods to the solution of India’s 
problems. Indians as a race are peculiarly sensitive to 
character and are more responsive to moral than to intel¬ 
lectual leadership. And it is the Mahatma’s absolute sin¬ 
cerity of purpose and purity of motives combined with a 
sterling personal character that have won for him the 
confidence and affection not only of his own political 
followers but of many people outside the Congress 
organization who neither share, all his views nor subscribe 
to his political doctrines and methods. 

It was a little over five years ago that I said, in the course 
of my address to the legislators of Mysore: “There is one 
man above all others who can help us towards a reconcilia¬ 
tion of our difficulties, and towards that new phase of 
character that is the groundwork of self-government. I am 
not one of those who wish Mahatma Gandhi to retire 



SIR MIR4.A M. ISMAIL 


from politics. There never was a time when India so badly 
needed the guidance of a genuine leader, and in him we 
have one who holds a unique position in the country and 
is not only a convinced lover of peace and an ardent 
patriot, but also a far-seeing, sagacious statesman. I feel 
that he is qualified far better than anyone else to reconcile 
the conflicting elements in the country and to induce them 
all to march together a further stage along the road that 
leads to self-government. He also has it in his power, as 
no one else has, to establish the happiest relations between 
India and Great Britain. I feel sure that Government has 
in him a powerful ally and Great Britain a true friend. 
If he should retire from politics at this juncture, there 
are indications that the arena would, in all probability, be 
occupied by demagogues and vain visionaries, who are out 
to mislead themselves and the country by meaningless 
shibboleths.” 

A great deal has happened since I uttered these words. 
Ministries responsible to legislatures have come into being 
in all the Provinces. The problem of an Indian Federation 
has come to the foreground of discussion. Gandhiji, as he 
himself has said, “has ceased to be in the Congress but 
continues to be of it.* But nothing has as yet happened 
which would induce me to retract or even modify the 
sentiments to which I then gave expression. With the 
exception of Mahatma Gandhi who is still the dominant 
force—as dominant, I should say, as ever—the country has 
no one else to turn to for ultimate guidance. The Mahatma 
is a force for moderation, for reason, for practicality in 
politics. And India can ill afford to do without him either 
now or for as long a time as one can foresee. 

If Mahatma Gandhi is so full of meaning and value to us 
in India, it is no less true that his life and work possess a 
meaning to the world outside, which at the present time 
is so much distracted by wars and threats of war. His 
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political technique, which is essentially pacific in concep¬ 
tion, and his philosophy of political conduct, based on the 
triple maxim of Love, Truth, and Non-violence, furnish 
ample food for reflection to nations whose mutual relation¬ 
ships are at present regulated by diplomacy, hatred and 
war. 

Let me conclude by heartily congratulating Mahatma 
Gandhi on his seventieth birthday, and by wishing him 
many years of health, happiness and fruitful activity in the 
service of India in particular and of the world in general. 


THE AUTHORITY OF DETACHMENT AND MORAL 

FORCE 

bjr C. E. M. Joad, M.A., D.Litt. 

(Birkbeck College, University of London) 


In what consists the most characteristic quality of our 
species ? Some would say, in moral virtue; some, in godli¬ 
ness; some, in courage; some, in the power of self- 
sacrifice. Aristotle found it in reason. It was by virtue of 
our reason that, he held, we were chiefly distinguished 
from the brutes. Aristotle’s answer gives, I suggest, part 
of the truth, but not the whole. The essence of reason lies 
in objectivity and detachment. It is reason’s pride to face 
reality, when the garment of make-believe, with which 
pious hands have hidden its uglier features, has been 
stripped away. In a word, the reasonable man is a man 
unafraid; unafraid to see things as they are, without 
weighing the scales in his own favour, allowing desire to 
dictate conclusion, or hope to masquerade as judgment. 
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The reasonable man, then, is detached; detached, that 
is to say, from the subject-matter which his reason 
investigates. 

Is he also detached from himself? I think that he is not. 
I have known men of the highest intellectual ability who 
swore like “nitwits” when they broke their bootlaces, and 
lost their temper when they missed their trains. Great 
scientists and mathematicians arc not remarkable for 
serenity of mind, while philosophers, who should be 
equable, are peppery; philosophers, indeed, are noted for 
the irritability of their dispositions. Hence 1 think that 
Aristotle’s pronouncement hints at the truth rather than 
states it. The truth is that the characteristic virtue of 
humanity lies in the extension to the self, its passions, 
temptations, hopes and desires, of that attitude of objec¬ 
tive detachment which the man of reason applies to the 
subject-matter which occupies the attention of the intel¬ 
lect. To combine non-attachment to the self with the 
passionate apprehension of certain truths and the dis¬ 
interested attachment to certain principles is to generate 
what I take to be the most distinctive virtue of humanity— 
moral force. 

It is in the possession of the virtue of detachment from 
self that, I suggest, lies the source of Gandhi’s authority. 
A superficial expression of his detachment is his control 
over his body. The detached man has power over his body 
because, having effected its separation from the true self, 
he is enabled to use it as an instrument for the purposes 
of the self. Thus it is no accident that Gandhi can sleep 
at will at a moment’s notice for any period that he likes 
to prescribe, no accident that he can deliberately lose or 
gain weight without altering his diet. 

Another expression of the same virtue is the combination 
of a fixed resolution in regard to ends combined with a 
maximum adaptability in regard to means. The detached 
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man is not a fanatic; he is never so attached to his way 
that he is not prepared to abandon it and substitute for it 
another way. Provided that the end remains clearly in view, 
he will approach it by whatever road events and circum¬ 
stances suggest. Hence the combination of the politician and 
the saint in Gandhi which has so puzzled observers; the 
adroitness in negotiation, the eluld-likc simplicity which is 
seen in retrospect to have been the most astute political 
wisdom, the aptness at and the readiness for compromise 
are characteristics of a man who, firmly fixed in regard to his 
end, can be non-attached in regard to the means to that 
end. Thus Gandhi, the instigator of Civil Disobedience as 
a political weapon, feels no scruple at calling it off, the 
moment it seems unlikely to succeed; thus Gandhi, the 
saint who fasts for the good of his soul, is perfectly ready 
to make use of his fasting as a bargaining counter and to 
begin to eat again when fasting has served its political 
turn; thus Gandhi, the implacable opponent of the Con¬ 
stitution, is now prepared to co-operate in working the 
Constitution which he so strenuously opposed, provided 
only that the representatives of the Native States are 
elected by the peoples and not, as the Constitution at 
present envisages, nominated by the Princes; and thus, 
finally, Gandhi, the lifelong enemy of the British in India, 
is now rightly regarded as the best friend of the British 
in India, a friend whose authority alone prevents not only 
a resumption of Civil Disobedience, but a resort to the 
more familiar methods of revolutionary agitation. Will 
the British, one wonders, extend before it is too late the 
small concessions that are now asked, extend them volun¬ 
tarily and with a good grace, or must India become another 
Ireland, driven by their refusal into an intransigeance 
which refuses to accept the concessions which would now 
content her? 

To return to detachment. Detachment, I am suggesting, 
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is one of the most potent ingredients of that power so easy 
to recognize, so difficult to define that we call moral force, 
a power which men, alone of sentient beings, possess. 

Physical force affords no problems and raises no ques¬ 
tions. A man is physically stronger than you and accord¬ 
ingly he has his way with you, either directly through the 
compulsion exerted by his superior strength, or indirectly 
through fear of the pains and penalties he may inflict upon 
you, if you thwart his will. It is the compulsion of direct 
physical force that throws one man over a precipice; it is 
fear of indirect physical force that causes another to deny 
himself in this life that he may please God and escape 
eternal torment in the next. Physical force bestows power, 
which may be defined as the ability to make other men 
do your will for fear of the consequences, if they do not. 

But moral force can command no such penalties. If I 
resist moral force, I do not suffer. Why, then, do I obey 
it? It is difficult to say. I recognize its authority, and, even 
if I resist it, I know that it is right and I wrong, and 1 
recognize and know these things because I am myself a 
spirit, acknowledging the superior spirit of another. Thus 
moral force exerts not power but influence, which may 
be defined as the effect produced by one human being 
upon the mind and actions of another, not through fear 
of punishment or hope of reward, but by virtue of the 
latter’s intuitive acknowledgment of intrinsic superiority. 

It was by moral force that Gandhi induced thousands 
to besiege the gaols, demanding that they should be 
arrested; it was by moral force that he caused thousands 
to allow themselves to be beaten to pulp without lifting 
a hand in self-defence. 

The experiment of Civil Disobedience inspired by moral 
force has an immense significance for the contemporary 
West. Is it only by devoting all its savings to equipping 
itself with the instruments of slaughter, is it only through 
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the willingness of its members to use these instruments, 
whenever the Government of the State to which they 
belong deems the mass-murder of the citizens of some 
other State to be desirable, that a modern community 
can hope to survive? Is there no way for a nation engaged 
in dispute to demonstrate the superior rightness of its 
cause, except by killing off as many members of the 
opposing nation as it can contrive? These are questions 
which insistently demand an answer in the Western world, 
and unless our generation can find some other answer 
than the one which has been traditionally given to them 
in the past, its civilization is doomed to destruction. 

To Gandhi belongs the supreme credit of having had 
the wit to suggest and the courage to act upon another 
answer, Christ and Buddha, he has said in effect, are right. 
It takes two to make a quarrel, and if you resolutely refuse 
to be the second, nobody can quarrel with you; refuse 
to resist by violence, and you will not only gain your ends 
more effectively than by violent resistance, but you will 
defeat violence itself by demonstrating its non-effective¬ 
ness. It is this method, theoretically as old as human 
thinking, which Gandhi sought—it is his supreme claim 
to our gratitude—to apply to the conduct of human affairs. 
He is a man who has shown himself persistently willing 
to take the risk of the noblest hypothesis being true. No 
doubt the method he advocates is in advance of the times; 
no doubt, therefore, his thought appears shocking and 
subversive to the conventional many. Inevitably it chal¬ 
lenges vested interests in the thought of the present, 
unsettling men’s minds, alarming their morals, and under¬ 
mining the security of the powerful and the established. 
Hence, like all original geniuses, he has been abused as an 
outrageous, and often as a blasphemous, impostor. Hetero¬ 
doxy in art is at worst rated as eccentricity or folly, but 
heterodoxy in politics or morals is denounced as propagan- 
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dist wickedness which, if tolerantly received, will under¬ 
mine the very foundations of society; while the advance 
on current morality, in which the heterodoxy normally 
consists, is achieved only in the teeth of vested interests 
in the thought and morals it seeks to displace. Thus, while 
the genius in the sphere of art is usually permitted to 
starve in a garret, the genius in the sphere of conduct is 
persecuted and killed with the sanction of the law. An 
examination of the great legal trials of history from this 
point of view would make interesting reading. Socrates, 
Giordano Bruno, and Servetus were all tried and con¬ 
demned for holding opinions distasteful to persons in 
authority in their own day, for which the world now 
honours them. One of the best definitions of a man of 
genius is he who, in Shelley’s words, “beholds the future 
in the present, and his thoughts are the germ of the flower 
and fruit of latest time.” To put the point biologically, 
the genius is an evolutionary “sport” on the mental and 
spiritual plane, designed to give conscious expression to 
life’s instinctive purpose. He represents, therefore, a new 
thrust forward on the part of life and destroys the pre¬ 
vailing level of thought and morals as surely as he prepares 
for a new one. The thought of the community as a whole 
presently moves up to the level from which the genius 
first proclaimed his disintegrating message, and we have 
the familiar historical spectacle of the heterodoxies of one 
age becoming the platitudes of the next. 

It is in this sense that Gandhi is a moral genius. He has 
announced a method for the settlement of disputes which 
may not only supersede the method of force, but, as men 
grow more powerful in the art of destruction, must 
supersede it if civilization is to survive. No doubt his 
method has for the moment failed; no doubt he has 
promised more than he can perform, but if men had never 
promised more than it was possible for them to perform, 
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the world would be the poorer, for the achieved reform 
is the child of the unachieved ideal. Because Gandhi has 
believed, he is himself believed, and his authority in the 
world, though unbacked by force, is greater than that of 
any other man. 


MAHATMA GANDHI AND SOUL FORCE 

by Rufus M. Jones, D.Litt. 
(Haverford College, Haverford, 
Pennsylvania) 


Anyone who has had the privilege, as I have had, of visit¬ 
ing Mahatma Gandhi and his fraternal community in his 
Ashram in Ahmedabad, would welcome, as I do, the 
opportunity to contribute an Essay to the volume of 
Reflections on his seventieth birthday. He has had a pro¬ 
found influence on my own philosophy of life and on my 
actual way of life, and I am glad to give public testimony 
to my debt to this wonderful man, who fortunately for me 
lived in my lifetime. 

Francis of Assisi has been one of my supreme heroes 
since I began the study of his life in 1905, and Gandhi 
has always seemed to me to be more like Francis than 
anybody else whom I have ever known. I was veiy much 
surprised at the time of my visit in 1926 to discover how 
little acquaintance Gandhi had at that time with the “poor 
little man” of Assisi. I sat by him and told him a number 
of the stories from The Little Flowers of St. Francis. I told 
him the finest one of all, the one on “Perfect Joy,” and 
the one which tells how Brother Giles and Saint Louis, 
King of France, met and embraced and kissed one another 
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and then knelt in a long silence and separated without 
speaking any words, which seemed to both of them un¬ 
necessary, for, as Brother Giles put it, “Wc read one 
another’s hearts far better than if we had spoken with our 
mouths.” Brother Giles’s experience of reading hearts 
without the need of words was very much like mine, as 
I sat there with a modern saint, sitting on the floor, who 
certainly had no royal robes such as Louis IX often wore. 

I also discovered that Gandhi knew very little about 
another man whom he very much resembled in spirit, 
John Woolman, the most remarkable and the most saintly 
of all the Quakers of the eighteenth century and a striking 
example of “soul-force." Woolman heard that the Susque¬ 
hanna Red Indians were on the warpath and were scalping 
the colonial settlers in the west. He felt “a pure moving 
of love” to visit these Indians, to endeavour “to feel and 
understand their life and the spirit they live in, if haply,” 
he wrote, “1 might receive some instiuction from them, or they 
might be in any degree helped forward by my following 
the leadings of truth among them.” 

He found the Indians in war paint and feathers and on 
the march. He got them together in a meeting in which 
they sat in deep inward stillness, and then Woolman in 
much tenderness of spirit told the Indians why he had 
come to visit them, and finally he offered a brief prayer. 
After the meeting was over one of the Indians was heard 
to remark: “I love to feel where words come from.” It is 
a perfect account of the way Mahatma Gandhi works and 
touches hearts far beyond and far deeper than the words 
he speaks or writes, because people “feel where the words 
come from.” 

We often speak of his principle of life—Satyagraha—as 
“non-violence,” but that is a negative phrase; while his 
principle of life is gloriously positive. Gandhi told me that 
he owed a debt of gratitude to a Quaker, Michael Coates, 
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who in the early days of the former’s life in South Africa 
was his intimate friend and the person who introduced 
him to the Sermon on the Mount and brought him into 
a sympathetic understanding of Christ’s spirit and way of 
life and gospel of heroic love, which deepened his insight 
and his faith in impalpable forces. The influences which 
shaped his life and thought were numerous, and he has 
always counted Tolstoy, Ruskin, Thoreau, and Edward 
Carpenter in his most intimate list of guides on the way. 

What he really means by Satyagraha is the manifestation 
of an energy no less real than that which breaks through 
a dynamo and operates with notable effects. The dynamo 
does not create the energy; it lets it “come through.” Some¬ 
what so is the person who exhibits “soul-force,” the organ 
of a deeper Life than his own tiny, limited, finite sources 
of strength. The man’s soul in its depth-life opens into 
boundless reservoirs of larger Life and Power, inexhaus¬ 
tible fountains of Love and Truth and Wisdom which 
under right conditions may stream out through him. The 
Upanishads speak of “the infinite personality of man” and 
imply a Beyond always within the person. 

The person who finds out how to draw upon these 
deeper life-energies becomes not only a centre of repose 
and serenity, but at the same time a centre of heroic love, 
of adventure and of creative activity. Something like this 
is what Gandhi means by “soul-force,” and his life is a 
unique demonstration of it. It is “heroic passivity,” but it 
is vastly more. 

I asked him once if after all the complications of the 
difficult world and all the frustrations he had experienced 
he still believed in “soul-force.” “Yes,” he said, “faith in 
the conquering power of love and truth have gone all 
through my inmost being, and nothing in the universe can 
ever take that faith out of me." As he said these words he 
ran his fingers down his lean sides over his protruding ribs 
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and one knew that he was not thinking of the energies 
of that poor, thin, undernourished body, but of the depth- 
life of the soul opening into uncounted resources of Love 
and Truth. 

I want to illustrate this gospel of heroic love, this way 
of life which rises infinitely above violence, in persons 
who were unknown to Gandhi, but who walked this same 
path of forgiveness and humility. I shall speak first of James 
Nayler, the seventeenth-century Quaker who was punished 
with outrageous severity as a “blasphemer.” He had his 
tongue bored through with a red-hot iron. He was set in 
a pillory for two hours. He was whipped at a cart-tail 
through London streets by a hangman. His forehead was 
branded with the letter “B.” It was fui'ther decreed 
that he should ride through Bristol on horseback, 
facing the horse’s tail, be whipped in the market place 
and then be imprisoned in Bridewell in solitary confine¬ 
ment, without ink or paper, until released by Act of 
Parliament. 

This man who thus suffered man’s inhumanity gave this 
testimony to the world that had wronged him: “There is 
a spirit which I feel, that delights to do no evil, nor to 
revenge any wrong, but delights to endure all things, in 
hope to enjoy its own in the end; its hope is to outlive 
all wrath and contention, and to weary out all exaltation 
and cruelty, or whatever is of a nature contrary to itself. 
It sees to the end of all temptations. As it bears no evil 
in itself, so it conceives none in thought to any other. 
If it be betrayed it bears it; for its ground and spring is 
the mercies and forgiveness of God. Its crown is meekness, 
its life is everlasting love unfeigned; it takes its kingdom 
with entreaty, and not with contention, and keeps it by 
lowliness of mind. In God alone it can rejoice, though 
none else regard it, or can own its life. It is conceived in 
sorrow and brought forth without any to pity it; nor does 
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it ever murmur at grief and oppression. It never rejoiceth 
but through sufferings; for with the world’s joy it is mur¬ 
dered. I found it alone, being forsaken; I have fellowship 
therein with them who lived in dens and desolate places 
in the earth, who through death obtained this resurrection 
and eternal holy life.” 1 That is a memorable instance of 
“soul-force.” 

William Law was the outstanding English mystic of the 
eighteenth century. He did not suffer to the extent that 
Nayler did, but he too had his own hard winepress to 
tread and he expressed in unforgettable words of beauty 
this same gospel of soul-force. Here is one of his many 
interpretations of it. 

“Love does not want to be rewarded, honoured, or 
esteemed; its only desire is to propagate itself and become 
the blessing and happiness of everything that wants it. 
And therefore it meets wrath and evil and hatred and 
opposition with the same one will as the light meets the 
darkness, only to overcome it with all its blessings. Did 
you want to avoid the wrath and ill-will or to gain the 
favour of any persons, you might easily miss of your ends; 
but if you have no will but to all goodness, everything 
you meet, be it what it will, must be forced to be assistant 
to you. For the wrath of an enemy, the treachery of a 
friend, and every other evil, only helps the Spirit of Love 
to be more triumphant, to live its own life and find all its 
own blessings in an higher degree. Whether therefore you 
consider perfection or happiness, it is all included in the 
Spirit of Love and must be so—for this reason, because the 
infinitely perfect and happy God is mere love, an un¬ 
changeable will to all goodness; and therefore every 
creature must be corrupt and unhappy so far as it is led 
by any other will than the one will to all goodness. Thus 

* Little Book of Selections from the Children of the Light, by Rufus M. Jones, 
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you see the ground, the nature and perfection of the 
Spirit of Love.” 1 

Robert Browning, in his Instans Tyranaus, has given a 
strikingly vivid picture of “soul-force” arrayed against a 
menacing tyrant who is in the process of crushing a poor, 
defenceless man. This is what happens. The tyrant is 
speaking: 

When sudden . . . how think ye, the end? 

Did I say, “without friend”? 

Say rather, from marge to blue marge 
The whole sky grew his targe 
With the sun’s self for visible boss, 

While an Arm ran across 

Which the earth heaved beneath like a breast 

Where the wretch was safe pressed 1 

Do you see? Just my vengeance complete, 

The man sprang to his feet, 

Stood erect, caught at God’s skirt, and prayed 
—So I was afraid 1 


GANDHI’S ACHIEVEMENTS FOR THE BRITISH 
COMMONWEALTH 

by A. Berried ale Keith, 

M.A., D.Litt., LL.D., F.B.A. 

(University of Edinburgh) 

To some of us the significance of Mahatma Gandhi’s career 
lies essentially in the fact that it represents the deliberate 
pursuit of an ideal despite the innumerable difficulties 

1 Selected Mystical Writings of William Law, edited by Stephen Hobhouse, 
pp. 140-1. 
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which such action inevitably presents in a world refractory 
to the embodiment of idealism in concrete activities. For 
the history of the Commonwealth prime importance must 
attach to his services in South Africa to the cause of 
recognition of the value of human personality. In a country 
wherein the doctrines of the Afrikaans-speaking element 
formally denied equality in Church or State to those not 
of European race, he stood out for the essential principle 
that men qua men are equal, and that artificial distinctions 
based on race and colour are both unreasonable and 
immoral. When the enormous strength of the forces of 
opposition is realized, it will always stand out as among 
the highest of his achievements that he greatly improved 
the position of his people, and placed the problem of their 
status in the Union of South Africa in a new light. That 
since his departure a narrow-minded racialism has once 
more gained increasing power is a matter for deep regret, 
but the resisting power of the Indian community has 
enormously increased since the Mahatma inspired it with 
the sense of its own dignity and negatived the idea that 
any man or group of men could be properly exploited by 
others as an instrument for their aggrandisement. Sub¬ 
merged as that ideal may be for a time, it cannot be 
supposed that it will wholly disappear. In Kenya and 
Zanzibar also the principles of his teaching have had results 
in mitigating the efforts of the British members of these 
communities to take advantage of their influence in England 
to secure the administration of these territories without 
due regard for Indian rights. Nor has his effort been con¬ 
fined to the welfare of Indians; the doctrines which he 
has preached are equally applicable to the future of the 
Africans, and he has given no excuse for the growth of 
the doctrine that Indians should be content to claim 
equality of treatment for themselves because of their his¬ 
toric culture, and to join with Europeans in treating as 
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inferiors and suitable for servile conditions the native 
inhabitants of African lands. 

In India the Mahatma has taught a doctrine which 
demands admission of the equality of man no less from 
Indians than from Europeans. If he has thus created serious 
difficulties for his fellow Indians, whose sacred texts seem, 
as is the case with all ancient codes of every land, to give 
divine sanction for human inequality, he has removed the 
greatest of all barriers to the recognition of the right of 
Indians to self-government, the argument that regard for 
the interests of the humbler ranks of the people forbids 
that their destinies should be handed over to those whom 
the Aitareya Brahmana pronounced to be destined to be 
the servants of others, liable to be driven from their hoipes 
at pleasure and even to be slain. The stand made for the 
Untouchables by the Mahatma, and its success in arousing 
all that is best in Hinduism, are features of his career which 
in the course of time will perhaps stand out as the most 
salient of all, matters in which unalloyed satisfaction can 
be felt by all students of significant moments in historical 
development. 

The doctrine of non-violent non-co-operation with 
government has had a more controversial history. It is a 
creed which demands more than normal human nature 
can afford, for man is essentially by instinct combative, 
and those who began as advocates of non-violence have 
often yielded to more primitive feelings. Yet it is idle to 
deny that histoxy shows that, for some psychological reason 
difficult to xxnderstand, British Governments will readily 
concede to opposition, which hampers administration, 
demands ignored so long as they were presented on 
grounds of reason alone. If then the Mahatma adopted a 
technique which involved the risk, and in practice the 
certainty, of acts of violence, he must be admitted to have 
had the excuse that thus only could he further the attain- 
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ment of the ends which he regarded as vital for India. 
While others both among the living and the dead must 
share the credit, there is no one who in equal degree is 
responsible for what is one of the most remarkable 
achievements in the history of the Commonwealth, the 
effective operation of responsible government in the 
provinces of India. It is indeed a monumentum aere perennius. 

Sanskrit literature is singularly rich in pregnant stanzas, 
which in youth are learned by every schoolboy introduced 
to the sacred speech. One, it is permissible to think, 
became engraved on the memory of the young Gandhi, 
for it expresses the ideal to which his whole life has been 
consecrated. 

ayam nijo paro veti ganana laghucetasam 
udaracaritanSm tu vasudhaiva kutumbakam. 

“Only base minds reckon whether one be kin or stranger. 
Men of noble conduct take the whole world for their 
home.” 


GANDHI’S PLACE IN WORLD HISTORY 

bj Count Hermann Keyserung 
(Darmstadt, Germany) 

We are living in an age of the most powerful and most 
encompassing tensions that have ever characterized any 
period in the history of man. The conquest of space and 
time has rendered illusory the mere idea of seclusion; the 
rise of the masses, or at any rate of immense majorities 
(as opposed to the minorities which up to the world war 
actually ruled all countries, whatever may be the theories 
professed), to political and social power has made of the 
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mere number a formidable force, representing, moreover, 
a definite quality. And since life means an ever unstable 
equilibrium between opposing and contending forces, of 
which many are polar in quality—(like the electric energy 
which manifests itself in the correlation of positive and 
negative electricity, one pole evoking and even creating 
its anti-pole)—the changes outlined above have led to a 
state of things where on the psychical and spiritual plane 
currents of unheard-of powers, comparable to the strongest 
imaginable electric currents, act in correlation to each 
other. The definite ideas attached to definite movements 
matter little, and they are always misleading; for, firstly, 
each of them contains and unifies many more components 
than is indicated by the name given to it, and secondly, 
the real power behind a “name and form” has in the long 
run, as all history shows, very little in common with the 
latter. A movement which began its career with one 
definite aim in view always grew, as life proceeded, into 
something different. Accordingly, I do not, in the very 
least, believe in the accuracy of any of the current designa¬ 
tions for world movements; no nation in the world really 
means what it says when pretending to struggle for Democ¬ 
racy or Socialism or Freedom or Godlessness. In reality all 
of them grope in the dark for a goal as yet unknown to 
them, which will reveal its final outlines only after the 
embryo, that each is now, not only has been bom 
but has grown up. And no single one of the causes 
that men fight for in our days can possibly achieve final 
victory: the world of man being divided into gigantic 
fields of tension, centres of formidable power, only a 
harmonized synthesis of all that survives—a distant 
synthesis very difficult to reach—will eventually produce 
a relatively stable equilibrium. 1 

1 See the development of this trend of thought in the chapters “Tension 
and Rhythm” of the author’s book, The Recovery of Truth (London: Jonathan 
Cape), 
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And there is one more difficulty to consider: it is not 
easy to foretell which of the existing great forces will 
remain one for long, and which other force, hardly exis¬ 
tent as yet, may, in its turn, become a world power. But 
here two principles, the importance of which is seldom 
understood, can, if intelligently observed, help one to 
arrive at a relatively correct prophecy. The first of these 
principles has been formulated by ancient China. According 
to it, each historic happening really takes place about 
twenty-five years before it becomes visible, the idea 
being that the children and not the grown-ups of to-day 
will rule the world in a quarter of a century; thus, the 
character of that future can be anticipated by a correct 
estimation of the spirit really alive among the children. 1 * 3 
The second principle in question relates to the law of 
polarity:* each acting force of necessity constellates—to 
use a very good astrological term—its polar opposite. A 
very strong thesis, owing to its very strength, creates and 
vitalizes the corresponding antithesis. The more onesided 
a movement is, the greater the chances of a correspond¬ 
ingly onesided countermovement. It is from this viewpoint 
alone, in my opinion, that the exact historic importance 
of Mahatma Gandhi can be anticipated with some degree 
of probability; and precisely from this vantage-point the 
importance appears very great indeed. This age of ours 
is one of accepted violence as no previous age ever was, 
for, this time, the majorities of absolutely all countries 
inhabited by white men are in some form or other in its 
favour, as are equally the majorities of most coloured 
races. Owing to this, it seems to me quite out of the 

1 See the development of the trend of thought in the chapters “Politics 
and Wisdom” of the author’s book, Creative Understanding (London: Jonathan 

Cape). 

3 See the chapter “The Mystery of Polarification” in the author’s book, 
The Art of Life (London: Selwyn & Blount). 
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question that this movement demanding change by means 
of force should end before having exhausted all its chances 
and possibilities; there will be wars and wars, struggles 
and struggles, in some place or other of the earth for many 
centuries to come. But precisely because that is and will 
be so, a movement inspired by the apparently merely 
negative idea of non-violence can gain a vital and a his¬ 
toric importance that it could never have—and as a matter 
of fact never has—gained under other circumstances. All 
the more so, as the polar tension between the ideal of 
non-violence and its opposite implies another polarity: 
that of the supremacy of the importance accorded to the 
means employed versus the supremacy of importance 
accorded to the ends attained. And it is this latter polarity 
which, in my opinion, guarantees the immortality of 
Gandhi as a symbol , whatever may be the eventual success 
of the movement initiated by him on the plane of facts. 
Indeed, as long as the Jesuit maxim, “the end sanctifies 
the means” (a maxim really also accepted by the Puritans 
in their dealings with Red Indians), prevails, a real and 
permanent betterment of the world’s condition seems out 
of the question: destructive means employed engender 
corresponding counter-means and so forth ad infinitum. 
As the Buddha put it: “If hatred responds to hatred, when 
and where will hatred end ?” 

Gandhi is not the only living symbol of that counter-pole 
to modern aggressive expansionism, which to-day charac¬ 
terizes most vital peoples, and will, as time proceeds, 
characterize ever more peoples. Just as peaceful China 
has in self-defence become aggressive, similar changes are 
very likely to happen in India, which includes, among 
others, many warlike races and tribes. But Gandhi is the 
most visible, most spectacular, most single-minded and 
most pure-hearted symbol of the aforesaid counter-pole, 
and he alone, so far, stands for an existing mass-movement. 
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For ahimsa really corresponds to the most vital, because 
deeply rooted, ideals of the Hindus. And finally Mahatma 
Gandhi will remain—personally I am convinced of this— 
a very great historical figure for still another reason: that 
he stands precisely and exactly on the threshold between 
two very different ages. On the one hand, Gandhi incar¬ 
nates India’s traditional ideal of a saint, but on the other 
hand, he belongs to the most modem type of mass-leader. 
To that extent, his historical position seems similar to 
that of John the Baptist. Very likely, the one-sided type 
of saint will no longer play a part in that future state of 
man which I have often described as the “oecumenic” 
state , 1 the part he has played in the past: a new synthesis 
of the Cross and the Eagle* will be its cardinal sign. The 
new examples of man will be the complete man in whom 
the forces of the spirit and the earth balance each other. 
But the advent of this new example will have been pre¬ 
pared, more than by any other living man, by that great 
dweller on the threshold, whose name is Gandhi. 


A BIRTHDAY GREETING 

by George Lansbury, M.P. 

(London) 

I am very glad indeed to join the many millions of people 
in every part of the world who are intending in October, 
i See in particular the second chapter of the author's World in the Making 
(London; Jonathan Cape). 

* This synthesis has been described in anticipation in the chapter 
“Suffering” of the author's last book, From Suffering to Fulfilment (London: 
Selwyn & Blount). A fragment dealing in particular with the polar correlation 
of Eagle and Cross has been published in the Indian magazine, Trabuddha 
Bharata , and in the volume dedicated to the centenary of RaTnakrishna's 
birth, 
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1939 ) to wish Mahatma Gandhi many, very many Happy 
Returns of his Birthday. 

He has lived a great life of devoted service to a great 
Ideal, and has demonstrated in his own life and the lives 
of his many millions of friends and supporters in India 
and elsewhere the mighty strength of Passive, Non-violent 
Resistance against every form of evil and wrong-doing. 
The generation to which he belongs has produced no more 
consistent, wholehearted defender of the Right than he 
has been. May he be spared many more years yet to lead, 
not only men and women in the East, but the peoples in 
all parts of the world along the Road that leads to 
Universal Peace, through Love, Co-operation, and Service'. 


GANDHI’S FAITH AND INFLUENCE 

by Professor John Macmurray, M.A. 
(University College, London) 


In the last generation an English poet could write— 

East is East and West is West 
And never the twain shall meet. 

At the time when this couplet was written it expressed a 
view which could be seriously discussed. To-day this view 
has become so patently preposterous that it is almost; a 
standard jest. To a large extent the development of com¬ 
munications is responsible for this rapid unification of 
mankind. One of the effects has been the ease with which 
individuals in all parts of the world become news and are 
developed into international celebrities. One finds oneself 
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wondering how many of these modern reputations will 
stand the test of time; how many of these international 
personalities will hold their place in the minds and hearts 
of future generations as significant figures in world history. 
In few cases is it possible to feel any certainty. The one 
case in which I feel it impossible to have any doubts is the 
case of Mahatma Gandhi. 

Human greatness has many dimensions. What deter¬ 
mines its permanence is its depth. The very greatest men 
in history are men whose significance for the world rises 
from the very depths of human personality. One of the 
characteristics of such men is the way in which they lend 
themselves to the most diverse and incompatible inter¬ 
pretations. The greatness of Socrates, for example, reveals 
itself with peculiar force in the fact that a generation after 
his death there existed quite a number of rival schools of 
philosophy, all at loggerheads with one another, and all 
claiming to be the heirs of the true teaching of Socrates. 
These men, characteristically, are not writers of books; 
neither are they men of action, in the ordinary sense of 
the term. They act in both fields through others. The 
impact of their personality upon other people is itself a 
creative energy. The mere fact of their being in the world, 
as the kind of human beings they are, transforms the world 
so that it can never quite be the same again. Mr. Gandhi 
is a man of this kind. His influence depends almost wholly 
upon the integrity of his own personality, and exhibits 
itself in its effect upon others, in a transformation of their 
outlook and a heightening of their human capacities. He 
might be interpreted as a mystic, as a statesman, as a 
pacifist, a democrat, a social revolutionary, a conservative 
of the most reactionary colour. A case could be made out 
for all those views of the significance of his life work. 
Yet none of these interpretations would touch the secret 
of his influence. Their incompatibility would merely reveal 
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that the significance of his influence lay deeper than the 
level at which any such classification can reach. 

My own respect and admiration for Mr. Gandhi does 
not rest upon agreement with his views or his policy. It 
rests rather on the recognition that in face of such a man 
questions of agreement and disagreement, whether about 
theories or practice, are ultimately irrelevant. He is per¬ 
haps the man in our world who has once again demon¬ 
strated, on an immense scale, the creative power of 
saintliness and of faith in the reality of moral principle. 
In an age when Western civilization is disintegrating 
through its belief in material force, in which men have 
come to look upon the principles of human community 
as noble ideals which are powerless in the face of the 
grim realities of material force, Mr. Gandhi took his stand 
upon the power of moral principle to defeat the organized 
forces of money and armaments. It is too early to estimate 
his success or failure. But it is not too early to assert that 
by his faith he has integrated the millions of India, while 
the civilization that claimed to dispose of the destinies of 
India was disintegrating through losing its hold on just 
such a faith. Wielding, like Rousseau’s legislator, “an 
authority which is no authority,” he has created a general 
will, and made India a nation. By the sublime simplicity 
of his moral courage he restored to the masses of his 
fellow-countrymen their self-respect and a belief in their 
own humanity. And in doing so he has changed the course 
of history and decided the future of a great part of the 
human race. 
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THE NEED OF A LIFE INSTILLED WITH UNITY 

by Don Salvador de Madariaga, M.A. 
(London) 


Mankind may some day look at our age as that in which 
the most difficult of human arts—and the last to be 
adumbrated by man—emerged from the cavern age. All 
that lies behind us, as well as all that lies under our eyes, 
in the art of government is barbarous; even, if I may 
venture this paradoxical statement, the idea itself of the 
art of government—which may after all be but a cave¬ 
dwelling anticipation of something as yet but half guessed 
amongst men: the balance of collective and individual 
trends in human life. 

The taboos of primitive races and the tyrannous practices 
of their chiefs; the glory of the old Asiatic potentates; 
the purple splendour and bloody horror of the Roman 
emperors; the blessing hand and the grabbing hand of the 
Popes of Rome; the knightly and the infamous wars of 
the Middle Ages; the daring and sordid adventures of the 
Conquistadores and of empire builders; the gradual evolu¬ 
tion of law from command to consent and from consent 
to common sense; the civil wars of industry with their 
rough and ready methods of strike and lockout by which 
the whole community is paralysed to solve a small conflict 
in a corner of it; the rise and the first—though not the 
last—fall of the League of Nations; the rise and the first 
—though not the last—fall of Marxism; the appearance of 
Fascism-Nazism as the mechanization of tyranny—all this 
seen from the future, all these struggles, and many more 
which the nets of mental attention have left uncaught, are 
but passing forms, imposed by the circumstances of time and 
place, of theoneandpermanent problem of human commun¬ 
ities—the adjustment of collective and individual trends. 
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That neatest of all frontiers, the skin, leads man into 
the error of imagining himself an autonomous, nay, an 
independent being. We Europeans arc far more given to 
falling into this error than are orientals, but all men in 
different degrees and shades tend to believe themselves 
individually defined. Yet a little reflection suffices to 
show that even on the merely physiological plan a man 
is but a tree with nomadic instincts which has packed 
up its earth and roots and hidden them away inside 
its trunk in order to be able to move. As for other 
than physical aspects of life, man is unthinkable without 
men, as much as the coral without a reef, or the bee 
without a swarm. Man is essentially a unit of a 
congeries. 

But the main point is that this congeries has a double 
finality. We are not, so far at any rate, able to discern 
the point of view of the single bee from the point of view 
of the bee swarm; but we believe—and whether we are 
right or wrong in this belief matters but little—that there 
is a final point of view in individual man. This makes the 
life of man an immense problem indeed; for if all that 
must be considered were the interests of the congeries, 
the solution, though still difficult, would be, so to speak, 
only difficult in one dimension; but when we have to 
consider the final interests of the individual human cells 
who compose the congeries as well, then our difficulty is 
raised to the square power. 

In short, the problem of collective life comprises two 
rhythms: 

The rhythm of the individual, measured in years: three 
score and ten; 

The rhythm of tire congeries, measured in centuries; 
and two poles of finality: 
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That of the individual, who is, or believes he is, an end 
in himself; 

That of the congeries, which is, or believes itself to be, 
an end in itself. 

Nor have we yet exhausted the complications of this 
system. For there are a number of kinds of congeries to 
which human cells belong, and amongst them one which 
is, at any rate to-day, predominant to the point of oppres¬ 
sion. The nation is nowadays the form of community 
endowed with the greatest vitality amongst men. Its life 
wave-length is measured in centuries. But it is not the 
longest-lived of all human forms of life. Obviously the 
longest-lived is mankind itself, the community formed by 
all the human beings inhabiting the earth; for this com¬ 
munity is the most clearly defined of all human congeries, 
since it occupies all the space and all the time there is. 
Therefore our system of rhythms and finalities will have 
to be completed as follows : 

Rhythm: Finality: 

Man Man 

Nation Nation 

Mankind Mankind 

All history may be read as the struggle of this system 
towards its own balance. Civil wars and revolutions under 
the banner of liberty assert the rhythm and the finality 
of man; reactions and oppressions under the banner of 
dictatorship assert here and there the finality and the 
rhythm of the nation. International wars assert the rhythm 
and the finality of nations over other nations. The never 
interrupted struggle towards the higher forms of peace 
and towards either spiritual or material unity, or both, 
assert the rhythm and the finality of mankind. 

Why is this struggle more acute than ever in our day? 
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The answer must be found precisely in the fact that 
while the third term of the series, mankind, has come to 
the fore in our time at a quicker pace than ever before 
in history, it has nevertheless evolved much more rapidly 
along the material than along the spiritual avenue of 
progress. 

Mankind progressed first towards its own fulfilment 
through its spiritual avenue. The results were disastrous. 
By a strange inversion of its most sacred tenets, religion 
led everywhere to strife, division and bloodshed. Mankind 
then sought to fulfil itself by what is called free thought, 
the intellectual approach, that which during the nine¬ 
teenth century used to be called the religion of science. 
This time its success was complete—but equally disastrous. 

Complete because, by giving up all its ideals of unity 
in order to save scientific truth, whate’er betide, mankind 
did effect its own unity nevertheless, thanks to the all but 
miraculous control which it acquired over the forces of 
nature. Mankind has never lived in its own presence and 
hearing to the extent it does to-day. Its numbers had 
already increased arithmetically as a result of the first 
wave of inventions in the first part of the nineteenth cen¬ 
tury; nowadays they have increased virtually by becoming 
endowed with so high a degree of mobility as to amount 
almost to ubiquity. This increase in both numbers and 
motion is equivalent to an increase in density. The human 
congeries has more body; it has also, though to a much 
lesser extent, grown more conscious of itself. 

But the progress has nevertheless been disastrous because 
the other two terms of the series—the nation and man— 
refused to acknowledge this change and remain attached 
to a conscious or subconscious conception of unlimited 
finality for the individual and for the nation, as if mankind 
was no concern of theirs whatsoever. 

Such is the cause which makes the balance between the 
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three forms of human life—individual, national and uni¬ 
versal—so difficult of adjustment in our day; but the 
problem is in itself permanent in the history of human 
societies. As a makeshift, when threatened by a lack of 
balance which may endanger one or other of the finalities 
which constitute them, societies evolve systems of force. 
Thus, by a curious aberration men are led to mistake 
strong for healthy societies, or perhaps better, coercive 
and authoritative for strong societies. Yet it is obvious 
that in a society progress is always accompanied by a 
gradual reduction of force or, in other words, that a 
society evolves towards perfection as the role of coercion 
in its midst becomes less and less important for its healthy 
working. 

Force in a society is therefore like a surgical contrivance 
in a human body, an artificial prop to do for a time what 
life is, for that time, unable to do. 

It is obvious that the problem can only be solved on 
the basis of balance. Defined as is the adjustment of the 
three finalities—individual, national, universal, neither 
Liberalism nor Statism (whether Communist, or Fascist, 
it is all one) nor universalism can in themselves meet the 
needs of the case. Mankind will not emerge from the 
present barbarous stage in our history until enough men 
in enough countries have realized that Liberalism, Com¬ 
munism-Fascism and universalism must all emerge into a 
higher conception rooted on the sense of the organic unity 
of the whole. 

In its essence, therefore, the problem of our day is 
less in the doing than in the being. We need not act 
differently; we must become different. Such is the evolu¬ 
tion we must set going if we are to change the world—as 
change it we must, or else it die, and we with it. 

Two conditions must be fulfilled towards this aim—that 
the trend of the evolution become clear and conscious in 
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the leading men of the universal society; and that the 
sense of it be conveyed to vast fields of human life. The 
first is a slow process, predominantly, but by no means 
solely, intellectual. We are witnessing it under our own 
eyes all over the civilized world, including, despite appear¬ 
ances, the totalitarian countries. The second is more 
difficult, because the living sense of things can only be 
conveyed by life: a life instilled with unity is needed to 
convey the living sense of unity to others. Such a life is 
Gandhi’s, And that is why the Mahatma is perhaps the 
most symbolic man of our day, for he is not so much a 
man of action or a man of thought as a man of life. 


THE POWER OF NON-VIOLENCE 

by Miss Ethel Mannin 
(London) 


In penning this brief tribute to Mahatma Gandhi I do sp 
in all humility, as one who has never had the honour to 
meet him, but as a pacifist who sees in his gospel of non¬ 
violent resistance the only practical solution to the prob¬ 
lem of peace and war, and the only sane tactic in the social 
struggle. In the Civil Disobedience Campaign of 1930 
Gandhi demonstrated the living power of non-violence, 
a magnificent example to a world that increasingly under¬ 
stands no power but the sword, and which is seemingly 
incapable of learning that violence never defeats violence 
but merely begets it. 

I am well aware that the Mahatma did not invent the 
principle of non-violence, that it has existed in India for 
centuries as a religious tenet, but Gandhi, as Brailsford 
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has said, reaffirmed it “against the drift of Western teaching 
and example," and rose to his tremendous moral power 
as a leader of his people through this reaffirmation. During 
the nationalist struggles of 1930 he gave to his millions of 
followers not merely a political tactic but a profound 
religious faith such as Christ gave to those early Christians 
who faced martyrdom for their inspired interpretation of 
Truth. 

He revealed to the masses a power not of rifles and 
machine-guns, such as their oppressors used, but the power 
innate in each individual unit of the great mass, a power 
which this war-haunted world has yet to realize, and which 
exploited to the full can make war impossible. There is 
something which the politicians and warmongers overlook 
in their propaganda for methods of violence in achieving 
their ends, and that is the indestructibility of the human 
belief in freedom. In a word, rifles and machine-guns will 
not destroy a man’s soul, nor a nation’s. A nation may 
be crushed and enslaved, but the jackboots of Might can¬ 
not stamp out the living spirit of freedom; they may 
succeed in driving it out of sight, underground, for a 
period, but in darkness and in secret it grows to power 
again, and die day comes when once more it blazes forth, 
a light to lead mankind. 

There is no enslaving the man who is master of his own 
soul; to destroy his body is merely to give the greater 
power to his spirit. Christ upon the cross was infinitely 
more powerful than the Christ who rode in triumph with 
palms spread in his path and Alleluias sounding in his 
ears. 

T o give back violence for violence is to sink t o the lev el 
of the tyr ant, who understands power only in terms o f 
death and destructi on; the power of non-violent methods 
of resistance is th e power of life, of t he unquenchable 
spirit. By his teachings Gandhi may be said to have 
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liberated the “soul” of India; from abject and servile slaves 
they became men again, their heads held high, a light of 
faith and hope in their eyes, a people capable of marching 
on to their ultimate liberation as a nation, without recourse 
to the degrading tactics of their oppressors. Women laid 
aside their veils, symbol of their servitude, and marched 
as the equals of men in the bloodless struggle for freedom, 
proudly humble, humbly proud, their self-respect restored, 
free because of the pure flame of freedom which burned 
within them. Men and women of all ages began to realize 
that life is indeed a “pure flame” and that “we live by an 
invisible sun within us,” and in the light of that realization 
there is no defeat. 

Nationalist India in 1930 effectively demonstrated the 
power of non-violence as a practical political tactic; but 
it was also a demonstration of the triumph of the human 
spirit. The fact that thousands were flung into gaols and 
subjected to all manner of brutalities could not stem the 
tide of this great moral renaissance surging through the 
Indian masses. 

It is essential to appreciate the value Gandh i attach es to 
asceticism in order to understand non-violence as more 
t han a pol itic tactic; it should be clearly understood that 
jihimsa is inextricably bound up with the philosophy of 
l ove and the pursuit of Truth, that, indeed, Ahimsa is love, 
universally applied . It is no new gospel, this subordination 
of the flesh and cultivation of the spirit; it was a part also 
of the teachings of Christ; Gandhi demonstrates it in 
relation to contemporary life, and therein lies his power 
and his saintly greatness. 

It is an important part of his teaching that the more one 
takes to violence as a means of settling a dispute, redressing 
a wrong, the farther one recedes from Truth, for the 
attack on the enemy without, he says, leads to the neglect 
of the enemy within, “We punish thieves because we think 
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they harass us,” he observes, “for the moment they leave 
us alone ; but they only transfer their attentions to another 
victim. This other victim, however, is ourselves in another 
form, and we are caught in a vicious circle. ... In due 
course we see that it is better to endure the thieves than 
to punish them. The forbearance may even bring them to 
their senses. But enduring them we realize that thieves 
are not different from ourselves, they are our blood- 
brothers and our friends, and may not be punished.” 

Therein lies the essence of the philosophy of non¬ 
violence, ethically, and as it may be applied to war and 
the social struggle for freedom, for Gandhi th§re is no 
separating Ahnhsa in dailylife from its appli cation to w orld 
problems. The path of Ahimsa, he acknowledges, may 
entail continuous suffering and the cultivation of endless 
patience, but he goes on tojpoint out that its reward is 
,an increasing peace of mind, and g reater c ourage; we 
leam to distinguish what is of value, what is everlasting, 
and what is not. For Western civilization it is a difficult 
ethic, this saintly asceticism controlling daily life, as difficult 
as Christianity—not to be confused with Paulianity— 
which it closely resembles. Yet only by casting out hate 
and replacing it by universal love, only by the total rejec¬ 
tion of violence, will struggling humanity ever achieve 
that peace which is not merely absence of war in its social 
midst, but that inner peace essential to the well-being of 
mankind. 

Mahatma Gandhi must be saluted as the twentieth- 
century saint who stands uniquely alone, and who both 
by teaching and example points the way to salvation in a 
world which, if it heed him not, is doomed to self- 
destruction. He should be regarded not as a political 
leader, despite his immensely valuable services to the 
Indian Nationalist movement and the political repercus¬ 
sions of his fasts, but rather as a spiritual leader and teacher, 
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his so-called political activities merely as the logical 
outcome of his ethics and philosophy. 

It is not necessary to endorse, personally, the ethics of 
a saint in order to respect and admire his saintliness. If 
much in Gandhi’s interpretation of Ahimsa seems, to the 
opposing materialist philosophy, anti-life, it has to be 
acknowledged that on the spiritual plane, which is Gandhi’s 
chief concern, it is very much the reverse, and as Gandhi 
himself has pointed out, all faiths have produced great men 
and women./For the world to-day it is as the living expo¬ 
nent of the power of non-violence that Mahatma Gandhi 
shines in our midst like a beacon light^“Others abide our 
question; thou art fi ee . . . out-topping knowledge.” 

Yet his wisdom is for all men, for all time. 


GANDHI AND THE CHILD 

by Dr. Maria Montessori, 

M.D., D.Litt. 

(London) 

We Europeans see quite a different Gandhi from the one 
that is known to those who live near him. So, if we look 
at the sky at night we see a star as a very tiny thing, shining 
and twinkling. But, if we were near, it would not appear 
either small or solid, we should sec an immense extension 
of colour and light, devoid of material substance. 

To us Gandhi appears merely a man. A very small man, 
wearing only a loin-cloth. Everybody knows him, even 
the smallest children, in every comer of Europe. Every¬ 
one, when he sees his picture, exclaims in his own language, 
“That is Gandhi!” 
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And what do they think of him, our peoples who live 
so far from him, in a civilization so different? They know 
him as a man who preaches peace. But not a pacifist like 
those in Europe. Our pacifists argue and hurry about; 
they have to attend meetings and write in the papers. 
Gandhi does not hurry, and he is sometimes in prison 
where he does not speak and hardly eats. And yet millions 
of men in India understand and follow him because they 
are aware of his “spirit.” 

His spirit is like a great energy that has the power of 
uniting men because it affects some inner sensitivity and 
draws them together. This mysterious and marvellous 
energy is called love. Love is the only force that can bring 
about a real union between men. Without it they are 
drawn into a superficial association by force of external 
circumstances and the pursuit of material interests. But 
this association without love is insecure and leads to 
dangers. Men should be united in both ways—by a spiritual 
force attracting the soul, and by material organization. 

I felt this very deeply when Gandhi paid a short visit 
to Europe some years ago, and stayed a few days in Rome 
on his homeward voyage. I then felt that there emanated 
from Gandhi a mysterious power. During his stay in 
London the children in my schools gave a reception in 
his honour, and while he sat on the floor and span, they 
sat round him, serene and silent. And all the adults also 
who attended this unforgettable reception were silent and 
still. It was enough to be together; there was no need of 
singing, dancing or speeches. 

But I was still more impressed when some society ladies 
went to Gandhi at half-past four in the morning to see 
him pray and to pray with him. Another remarkable fact 
is that during his stay in Rome, where he was living in a 
country house in complete retirement, a young lady came 
walking along the path to the house one morning because 
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she wished to speak to Gandhi alone. She was Princess 
Maria, the youngest daughter of the King of Italy. 

We must think about this spiritual attraction; it is 
the force that can save humanity, for we must learn to 
feel this attraction to each other, instead of being merely 
bound by material interests. How can we learn this? 

These spiritual forces always exist around us, just as 
the cosmic rays exist in the universe, but they are con¬ 
centrated by special instruments, through which we can 
detect them. These instruments are not so rare as might 
be thought: they are the Children 1 If our soul is far from 
the Child, then we see only his small body, just as we see 
the star in the sky as a little shining point where really 
there is an immense extension of heat and light. We must 
be nearby to feel the greatness of the mysterious energy 
radiating all round. The art of spiritually approaching the 
child, from whom we are too far, is a secret that can 
establish human brotherhood, it is a divine art that will 
lead to the peace of mankind. The children are so many, 
they are numberless, they are not one star, they are more 
like the Milky Way, that stream of stars that passes right 
across the heavens. 

On his birthday I ask Gandhi to give honour to the child 
in India and in the world and to give to his followers, who 
believe in him and in the power of the spirit, faith also 
in the child. 


THE EVOLUTION OF MR. GANDHI 

by Arthur Moore 
(Editor of the Statesman ) 

Mr. Gandhi at seventy is younger in spirit than many men 
of forty, because he is still a learner and an experimenter. 
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He has, it is true, been identified with a body of doctrine, 
but its boundaries have never been rigid, and I should 
judge that he has always regarded it as his principal busi¬ 
ness to seek truth. Giving it out and leading others have 
come second. And for long intervals he is prepared to 
retire from leading while he seeks for more light. 

I first met him in Delhi in September 1924. He had 
undertaken a twenty-one-day fast for Hindu-Moslem unity. 
His friends were greatly concerned for his life, and Moham¬ 
med Ali telegraphed to everyone he could think of to 
come to Delhi and attend a “Unity Conference,” in order 
that Mahatmaji should be at least sustained by the know¬ 
ledge that his fast had immediately produced an unusual 
effort to bring the two warring communities together. 
The summer had been marked by a series of communal 
riots. I was one of those who responded to the summons, 
and in the early morning after my arrival Mohammed Ali 
appeared in my hotel bedroom and told me that he 
proposed to take me at once to Mr. Gandhi. I found him 
weak but smiling, lying on his bed in Sultan Singh’s house 
on the Ridge, with the faithful C. F. Andrews and others 
in attendance. We talked for a time, but Mr. Gandhi was 
not able to talk very much and I do not remember what 
was said. But the picture remains vivid and the contact 
was intimate and pleasant. Since then, although over the 
years the actual number of times when I have had the 
opportunity of conversations with him does not amount 
to more than six or seven, I have always retained that sense 
of friendship and intimacy that he diffused. As a journalist, 
and for a time an M.L.A., in a different camp, I had often 
to criticize his policy and to do what I could to oppose 
him, particularly during the period from 1930-32, but 
nothing affected that personal relation. Sometimes we 
have exchanged letters, very frankly expressed on my side, 
very sympathetically on his. In 1927 a °d 1929 the two 
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volumes of his autobiography appeared, and it fell to me 
to write extensive notices of them. Bound in khadi and 
beautifully clearly printed at his own press in Ahmedabad, 
these two green volumes (The Story of My Experiments with 
Truth ) form a great literary work of absorbing interest, 
and after reading them I felt my knowledge of what had 
been a baffling personality greatly deepenedyThe workings 
of his mind are far from simple or easy to follow, but 
his prose in these books is lucidity itself. Moreover, his 
simplicity and directness in action and his candour in 
statement are as remarkable and invaluable on many occa¬ 
sions as are his subtlety and intricacy of thought and 
argument on others. 

The Mahatma has led a kind of double life, that of a 
political leader and a religious leader, As a nationalist 
ahead of his people he set himself to rouse their national 
instinct, stiffen their morale, school them in self-respect 
and the spirit of willing sacrifice. With this he combined 
an appeal to the popular mind based on his own asceticism 
and renunciation of wealth, which is very powerful in an 
Eastern country, and notably in India where poverty and 
the abolition of desire have long been taught as steps no 
the path of enlightenment. In his book he tells us that 
his political experiences have for him not much value, 
whereas in the spiritual field his “experiments with truth” 
have made up his real life. The narration of his painful 
life’s journey up to 1927 was in one sense a confession of 
failure. For thirty years he had been striving and pining 
to achieve self-realization, “to see God face to face, to 
attain Moksha.” For this he has experimented with non¬ 
violence, celibacy, vegetarianism, with every kind of 
renunciation, and has walked a path “narrow and sharp 
as the razor’s edge,” yet at the end of these years all he 
laid claim to have had was “faint glimpses of the absolute 
Truth, ‘God.’ ” He had not found God or realized Truth, 
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though he had reached complete certainty that God exists 
and is the supreme reality. 

Mr. Gandhi is a Puritan who is firmly convinced, as he 
tells us, of the truth of the doctrine of original sin. Life 
presents itself to him as to all ascetics as a series of taboos, 
and not as a thing to be thankfully savoured and enjoyed 
for the greater glory of God. Sex, of course, is the chief 
root of the trouble, and of Mr. Gandhi’s attitude to sex 
and his chapters on bramacharya all that can be said is that 
he is more completely opposed to the point of view of 
modern psychology and medicine than one could have 
imagined it possible for any man to be. Repression, repres¬ 
sion, and more repression is his cure for human instincts 
that he regards as entirely shameful. “There is no limit to 
the possibilities of renunciation,” and Mr. Gandhi was 
evidently seriously perturbed because he could not yet 
give up milk, which he regarded as a dangerous and pas¬ 
sionate drink that made the biamacbaij'a vow difficult to 
observe. Fresh fruit and nuts are “the bramachari’s ideal 
food,” but best of all is fasting, so long as it can be endured. 

With ideals so far removed from those of the mass of 
humanity it would not have been strange if Mr. Gandhi 
had become, as have some Christian ascetics, intolerant 
and a persecutor. But nothing of the sort has happened, 
and despite the inhibitions with which he seems to have 
made life such a difficult business for himself, his character 
retains the simple lovableness which has given him such 
power. Besides his thirst for some pure vision of truth 
he has that most warming of qualities, a genuine love for 
his fellow men. He hates on the one hand cruelty and 
oppression and on the other dirt and disease. But asceti¬ 
cism held him always in the past from setting his feet in 
a large room, and in his story of his early days continually 
we see him refusing experience and shrinking from life. 

His student days in England deepened and strengthened 
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the hold of his ancestral religion, and it was there for the 
first time, through Sir Edwin Arnold’s translation, that 
he made the acquaintance of the Gita. 

Now even as I write something very significant has 
happened. Mr, Gandhi seems to be entering a new phase. 

Lately Mr, Gandhi intimated that he had received “new 
light” as a result of his experiences at Rajkot. The nature 
of the light is now revealed and very important it is. For 
no one can seriously question the influence that Mr. 
Gandhi has now for many years exercised over the Hindu 
masses and the part that he has consequently been able to 
play in the modern history of India. He was the author of 
two all-India civil disobedience movements separated by 
an interval of years which threw the country into turmoil 
and caused the authorities grave concern. In addition each 
of those movements left consequences which continued 
after they had ceased, and are at work to-day. A basic 
alteration in Mr. Gandhi’s creed and teaching given in his 
mature age at a moment when he has just demonstrated 
afresh his unchallengeable hold over the Congress organiza¬ 
tion and the mass mind is therefore a first-class event. It 
affects more than India, for Mr. Gandhi has his followers 
elsewhere, and is in fact world news. 

In common with others I have criticized the high 
spiritual claim made for the theory of non-violent non- 
co-operation, because it drew a spiritual distinction 
between physical and mental violence. It is a method of 
fighting which is open to unarmed people, and is on a par 
with the boycott and the strike, which are indeed part of 
its technique. It can fail or prove effective, according to 
the superiority of organization on one side or the other 
and the importance of the particular issue at stake. But it 
is not a distinctively spiritual weapon any more than is 
armed rebellion or war. For Christians the teaching is 
plain. It is the thought in the mind, the desire in the 
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heart, that constitutes transgression. The deed is only the 
expression. In order to gain impetus for a non-co-operation 
campaign Mr. Gandhi himself has to encourage violent 
thinking, to denounce the British, to preach against foreign 
imports. His followers of course went to all lengths in 
rousing racial hate, and the general result was that probably 
nowhere in the world was such unrestrainedly violent 
vituperation to be found, as in the Press and on the plat¬ 
forms of India during a “non-violent” campaign. Actual 
violence naturally resulted also. That was all in the day’s 
work, and the British did not complain of the form that 
the war took—for a form of war it was—but what they 
rejected was the claim that this kind of non-co-operation 
was on a high ethical plane, was in fact applied Christianity 
or something nobler still. Bluntly stated, the economic 
object of boycotting Lancashire goods was to provide 
work, wages and food for one set of people in India and 
to deprive another set in England of work, wages and food. 
Between starving and killing there is no notable moral 
difference. No honest Englishman would claim that the 
naval blockade of Germany during the war, designed to 
bring pressure upon suffering German civilians as well as 
soldiers to end the war, differed ethically in kind from 
trench warfare. Or, if it did, it might conceivably be held 
the lower of the two. 

When violence clearly attributable to his non-co-opera¬ 
tion movement broke out, Mr. Gandhi's remedy was to 
undertake a personal fast. He believed that his eight-day 
fast for Chauri Chaura in some way atoned for the crimes 
committed there. Later he extended the scope of the 
objects of his fasts. In 1924 he carried through a twenty- 
one-day fast for Hindu-Moslem unity. When sent to prison 
in the second phase of the last civil disobedience move¬ 
ment he obtained release by fasting, and he also undertook 
a fast to procure a modification of the Communal Award. 
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His later fasts, indeed, including that at Rajkot, seemed 
to have lost the character of atonement and were criticized 
by many of his own followers as being of a coercive 
character. 

To criticisms of the spiritual value both of non-violence 
when added to non-co-operation and of his fasting method 
Mr. Gandhi formerly seemed impervious. He spoke as if 
he knew from some inner experience that he was right 
in giving them this spiritual value, and that even where to 
all appearances they were failures they were in fact suc¬ 
cesses. And a host of imitators fasting against this or that, 
or starting “non-violent” satyagraha against this or that, 
sprang up all over India. 

But now there is a change. Mr. Gandhi has had new 
light. He has come to suspect his own motives, to think 
that after all he was working for political and secular ends 
when he believed himself to be carrying out a spiritual 
work. He has told us that his fast at Rajkot was “tainted 
with hirhsa” and that he has now laid down all his 
weapons. If after all his efforts at purification, his years 
of ascetic renunciation, his efforts to love his opponents, 
he now judges that he is still unfit to use these methods, 
how much less likely is it that there was ever any hope 
that multitudes could be fit or that those who now attempt 
them are so? 

But more important than this consideration is the great 
advance which Mr. Gandhi himself appears to have made, 
and which may well have tremendous results both in India 
and elsewhere. Mr. Gandhi has been very near to the 
acceptance of Christianity for many years. His latest utter¬ 
ance shows a new undex-standing of the inner grace of 
Buddhism and Christianity alike. The grace of “non” is not 
abounding, and there is more virtue in co-operation than 
in non-co-operation. The world is sore beset by violence, 
and some new dynamic to change men’s hearts is not only 
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sorely needed, but also consciously needed. In all countries 
there is a demand for it and there are movements which 
may prelude its arrival—“when man’s need is greatest.” 
It may be that Mr. Gandhi’s development is symptomatic 
of much else. 

One of the most perplexing moral problems of our 
time is the attitude towards war. Many Christians, Buddh¬ 
ists, and sincere people of no professional religion hold 
that to take part even in a defensive war is wrong, that 
the Christian rule of resisting not evil applies to a nation 
as well as to an individual. To me—I must frankly say— 
the Tolstoyan doctrine which Mr. Gandhi adopted has 
always appeared to be philosophic anarchism. I see no 
answer to the argument that if we must abolish defensive 
forces we must also abolish the police. An individual who 
from genuine love of his oppressor accepts injury may 
well end by conquering the heart of the oppressor. If the 
individuals composing a nation, having themselves suffered 
no personal injury, allow an aggressor nation to injure 
individuals amongst themselves as much as it likes, their 
action seems to me unlovely. By a kind of moral passion 
as dangerous as moral indignation those who preach this 
doctrine seem to be trying to impose upon others a certain 
conduct instead of being content to cultivate true humility 
in themselves individually. The man full of moral indigna¬ 
tion against aggressors who forgets humility and finds it 
impossible to remember the common humanity of the 
aggressors, and the man so full of moral passion for 
humility that he spends more time on urging those whom 
he can approach to humiliate themselves before aggressors 
in general than in cultivating his own personal loving 
acceptance of injury in actual daily life—these two (and 
they represent most of us at one time or another) are not 
essentially dissimilar. In either case we fail, and are 
theorists rather than realists. The missing essential for 
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both at the times when they are carried away by moral 
indignation or moral pacific fervour is the sense of oneness 
with humanity. If the morally passionate for collective 
non-resistance to evil had their way, evil would have its 
sway, and the grandchildren of the morally passionate 
would be not saints but merely slaves. Not humility but 
servility would flourish. Only the rarer spirits in a subject 
race become lights for the world. The mass have to 
cultivate the arts of flattery, concealment, and duplicity. 

The “pacifist” argument always seems to me to have 
been finally refuted on the highest plane long ago in the 
Bhagavad Gita by Krishna in his exhortations to Arjuna. 
Three years ago I tried Mr. Gandhi on this, but his view, 
as far as I understood it, seemed to be that the war story 
in the Gita was symbolic and not actual, and that the 
argument did not apply to physical war and actual taking 


of life. 


But since Rajkot there seems to me to be a new 
Mahatma. We must all revere a man who has throughout 
a life of devoted service persisted in the sternest self- 
discipline, the most exacting renunciations, the passion 
for self-purification. If he has reached a new illumination, 
then the light will shine brightly indeed from a mirror to 
the making of which so many years and so much effort 
have gone. From every country comes the recognition 
that the hope of the world lies in the individual soul of 
man. Each has to begin on himself. But we need a power 
to produce the silence when we can hear our own souls 


speak. Otherwise we may go sadly astray. Some already, 
carried away by moral passion, are very noisy about their 


quiet times, and seem more anxious to make converts 


than to listen in. In India, at least, Mr. Gandhi could 


produce a stillness in which true peace might be born. 
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by J. H. Muirhf'kd, F.B.A., LL.D, 

Emeritus Professor of Philosophy , University 
of Birmingham 

It is a high privilege to have the opportunity of contribut 
ing, even though it be only a few lines, to a volume in 
honour of one who has given lustre to contemporary 
history in a way that none other has—the man who, in 
Romain Rolland’s words, “has raised up three hundred 
millions of his fellow men, shaken the British Empire and 
inaugurated in human politics the most powerful move¬ 
ment that the world has seen for nearly two thousand 
years.” At the time when leaders in other lands were 
either challenging the existence of any such thing as human 
justice or of any moral governance of the world, or were 
seeking to do justice to one class of society by the per¬ 
secution of another, Gandhi was engaged in a crusade for 
the deliverance of India from bondage to another nation 
and of any class in India to other classes, in the name of 
the unity of mankind and of a kingdom not of this world. 
Besides all this, and likely to count for even more in cen¬ 
turies to come, not only in India “that timeless land” but 
throughout the world, he has given living witness to the 
best that philosophy has had to say upon the Object 
towards which all religion that is worthy of the name is 
directed, and upon the echo which Its summons to seek 
perfection finds in the individual soul. 

I am not likely in these few lines to say anything that 
is not better said elsewhere in this volume, but there is 
one word, central to the teaching of Hinduism in general 
and to Gandhi’s interpretation of it in particular, which, 
on account of its ambiguity, is apt to form a stumbling 
block to the ready acceptance of it on the part of those 
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who are imbued with the scientific and practical spirit of 
the West, and on which I should like to use this oppor¬ 
tunity to make a short comment. 

It was suggested to me on the occasion of the first 
lecture recently given by Sir Sarvepalli Radhakrishnan at 
a meeting of the British Institute of Philosophy under the 
Subrahrnanya Iyer Foundation, the object of which is to 
promote the study of “Ultimate Truth.” In introducing 
the lecturer the Chairman drew attention to the difficulty 
some ha\e in reconciling the founder’s idea of truth with 

o 

the ordinary philosophical one of it as “the agreement of 
opinion with fact.” In contrast to this definition of the 
word it seemed in the above title to be used in a vague 
sense, which not only included the totally different idea 
of moral goodness and social justice, but assumed that it 
was possible to attain some ultimate, completely satisfactory 
expression of truth. In reply to this criticism the lecturer 
had no difficulty in showing that, whatever can be said in 
favour of the philosophical definition and limitation of the 
idea of truth, Western literature itself recognizes another 
wider use of the word, as we have it over and over again 
in the Prophets and most clearly of all in the great Gospel 
saying, “Ye shall know the Truth and the Truth shall make 
you free.” While one could see that the audience was 
deeply moved by the speaker’s eloquent exposition of the 
Hindu doctrine, one could not help thinking that there 
were some who still felt that something remained to be 
said about the source of this difference and about the 
relation which the two meanings bore to each other. 
“Could it be,” I asked myself, “that with all its subtlety 
Indian thought had failed to make clear the distinction, 
which we have inherited from the Greeks, between 
Knowing and Being—reality as it presents itself to our 
minds, and reality as it is or would be to the divine 
mind?” I did not believe that so fundamental a distinction 
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had been missed by the great Indian thinkers, but it might, 
I thought, be that in more popular statements (as for 
instance in Gandhi’s “Truth is that which is; error that 
which is not,” “Hinduism is the religion of truth; Truth 
is God,” “There is no other God than Truth”) this difference 
was ignored. Anyway it seemed worth while to experi¬ 
ment by substituting in all such passages “reality” for 
“truth” and noting how far this would clarify the situation. 

If this were done, it might, in the first place, be possible 
to define truth in the narrower sense as the reflection or 
expression of reality in the mirror of the human mind. 
In religious language truth would then be “the Word of 
God.” (“O God,” exclaimed Kepler, “I think Thy thoughts 
after Thee.”) But in the second place it would leave it 
open to us to find other expressions of reality in other 
forms of experience besides thinking. Why may not the 
Real mirror itself in what we do as well as in what we 
think? in the good will as well as in the prue thought? 
Is there anything that seems to give more of reality to our 
willed actions than the sense of their being in agreement 
with what our world, taken in its widest scope, requires of 
us—once more in religious language, of their being one 
with the Will of God? Or again, since mere right action 
is not in itself enough but the doing of it must spring from 
right feeling, may it not be in love of our fellows that the 
reality both of ourselves and of them comes home to us 
most simply and vividly? Widen your idea of fellowship 
and take in all living things, as Gandhi does (“Thou shalt 
love thy neighbour as thyself. Yes, but who is my neigh¬ 
bour?” To which he replies, “Everything that lives is thy 
neighbour”)—do this and do you not come nearer the 
heart of things ("Nature or God”) through love of them 
than through anything else? “He prayeth best who loveth 
best both man and bird and beast.” 

Yet when all is said that can be said in favour of the 
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above substitution, it still may be asked whether the habit 
which prevails even among philosophers, of using truth 
and reality as interchangeable terms may not have its 
justification from the side of knowledge-theory itself. Plato 
distinguished different levels of knowledge according as 
it was of things of sense and imagination, as in ordinary 
life, or, as in science, of things with their causes or reasons. 
Of the former the rising of the sun might be an instance, 
of the latter the revolution of the earth on its axis and 
its turning to the sun. In both these we distinguish between 
our knowing and the fact known. But there is a higher 
level still, Plato held, in which these two are united but 
also transcended in a sense of an immediate vision and 
absorption in what is seen, and the mind seems at home 
with the veiy being of things. Such we may conceive was 
the vision which Kepler had when he seemed to see the 
sun and the planets as they are to God or which the poet 
has when he seems to live in the things he depicts and 
they in him. While to Western readers this doctrine has 
often proved a stumbling-block and rock of offence, to 
Eastern readers it is more likely to seem to be “telling 
them their own dream,” and to be something verifiable 
in the everyday experience not only of the philosopher 
and the poet but of the saint. For my part I think that 
their dream has come to them through the “horn-gate” 1 
and is a true one. 

1 According to the Greek poets false dreams were sent from Heaven to 
men through a gate of ivory and true dreams through one of horn. 
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GANDHI’S SPIRITUAL AUTHORITY 

by Gilbert Murray, M.A., D.C.L. 
(Emeritus Professor, University of Oxford) 


In a world where the rulers of nations are relying more 
and more upon brute force and the nations trusting their 
lives and hopes to systems which represent the very denial 
of law and brotherhood, Mr. Gandhi stands out as an 
isolated and most impressive figure. He is a ruler obeyed 
by millions, not because they fear him but because they 
love him; not as the master of wealth and secret police 
and machine-guns, but as holding that spiritual authority 
which, when it once dares to assert itself, seems to reduce 
almost to impotence the values of the material world. 
I say “seems”: for against purely material force, untinged 
by conscience or pity, it would be helpless. It only wins 
its battles because of its secret appeal to the spiritual 
element in its enemy, that humane element from which 
man, in his utmost effort to be brutal, cannot quite shake 
himself free. "A battle of the unaided human soul against 
overwhelming material force; and it ends by the units of 
material force gradually deserting their own banners and 
coming round to the side of the soull” So I wrote about 
Mr. Gandhi twenty years ago. 

We cannot, of course, assume that a spiritual authority 
is always right in its guidance. Its claims and professions 
can seldom be proved or disproved. It is directed by 
human beings, who are subject to ordinary human frailties 
and as liable as other autocrats to be corrupted by power. 
But among spiritual rulers, as among rulers in general, 
Mr. Gandhi stands out as almost unique. In the first place, 
he utters no dogma, no command, only an appeal; he calls 
to our spirits; he shows what he holds to be the truth. 
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but does not exclude or condemn those who seek the 
light in some other way. 

In the second place he is unique in his manner of 
fighting, as was shown best in his fifteen years’ struggle 
for the rights of Indians in South Africa. He and his 
followers were repeatedly imprisoned, herded with crimi¬ 
nals, treated as sub-human creatures, yet whenever the 
Government which oppressed him were weak or in 
trouble, instead of pressing his advantage he turned and 
helped them. When they were involved in a dangerous 
war he organized a special corps of Indian stretcher- 
bearers to help them; when, in the midst of a non-violent 
strike by his Indian followers, the Government were sud¬ 
denly threatened by a revolutionary railway strike, he 
immediately gave orders for his people to resume work 
until his opponents should be safe again. No wonder that 
he won the day. No genuinely human enemy could hold 
out against that method of fighting. 

Thirdly, perhaps the hardest point of all for a leader 
who is worshipped and idealized by immense multitudes, 
he never claims to be infallible. I see that at this moment 
he is calling a pause in his “non-co-operation” campaign, 
in order that he, as well as his opponents, may wait and 
think. 

The spiritual authority of one unarmed man over great 
multitudes is in itself wonderful, but when that man not 
only abjures violence and helps his enemies in their need, 
but also recognizes his own human fallibility, he claims 
unanswerably the admiration of the whole world. From a 
distant country, from a quite alien civilization, with 
different views from his on many practical questions, out 
of the careworn and striving movements of thought in 
Europe, where the human conscience and intellect seem 
for die moment to stand helpless under the bludgeons 
of ignorance and brute force, I gladly give this great man 
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the title his disciples claim for him and hail with reverence 
“Mahatma Gandhi.” 


A VISIT FROM THE FAR EAST 

bj Yone Noguchi 
(Keio University, Tokyo, Japan) 

Leaving Nagpur for Bombay towards the end of December 
1935, I stopped over at Wardha, an insignificant country 
town but the spiritual centre of the Gandhi movement. 
I was glad to see Gandhi with a fitting background in his 
Ashram, a monastery or refuge, where, unlike the ancient 
ascetic, this modern prophet responds to every pulsation 
of hope or pain in his nation’s life. In view of his illness, 
he was lying down in a tent pitched upon the flat roof of 
a two-storeyed concrete house, square in form with a 
yard in the centre. I found him with a saintly little smile 
revealing his broken teeth, stretching out his bare legs, 
as lean as a cricket’s and as stiff as steel wire, which one 
of his disciples was shampooing. I found difficulty in con¬ 
necting this seemingly simple and unaffected man with 
the heroic fasts that had made the mammoth soul of 
England once tremble in fear. Noticing that he put on his 
head something wrapped in cotton cloth, I asked him 
what it was. He said that it was wet earth which, according 
to his doctors’ advice, was good for a man like him whose 
blood pressure was high. Then with a smile in which 
cynicism and philosophy commingled, he explained: “I 
sprang from Indian earth. So it is Indian earth that 
crowns me,” 

After a little talk, I bade him farewell and descended 
the stairs to meet three or four of his disciples, who were 
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waiting to take me round the Ashram. Passing by a place 
containing beehives, I was taken into a shed to see a bull 
turning a stone mortar and making oil out of rape-seeds. 
Then 1 went to another place where paper-making experi¬ 
ments were in progress. One of the disciples said: “How 
simple it is to make paper! If this paper-making becomes 
popular in our country as a subsidiary industry, we shall 
be able to keep a great deal of money at home.” It need 
hardly be said that the spinning-wheel, the Charkha, holds 
an important position in the Ashram. A little flat wooden 
box was brought out, which revealed, when uncovered, 
a miniature wheel invented by Gandhi himself during his 
leisure moments in prison. The explainer said: “You can 
pul it even into a handbag and carry it in the train to fill 
the vacant hours by turning it.” 

Then he said further: “Gandhi is remarkably scientific. 
And his patience always brings his inventive mind to com¬ 
plete success. Had he been a watchmaker he would have 
the best watch in the world to his credit. As a surgeon 
or a lawyer he would also fill the highest place. But 
describing himself as a farmer and a weaver by profession 
at his trial in 1922 he pledged himself to the sacredness 
of manual labour. Among the various kinds of such work 
he regards weaving most highly because it gives one a 
habit of exactitude and a mental training in keeping strictly 
to the law of economy. Gandhi hates waste more than 
anything else. Believing that manual labour alone can give 
a new life to India, he makes the Charkha his own symbol 
and calls the people to the holy banner of an independent 
life.” It is only incidental that his movement appears to be 
a rebellion against the British yoke, because, while seeking 
to save India from corruption, it would also save the other 
countries of the world through its great lesson of creative 
energy, the propagation of life close to the soil. The 
importance of service within one’s immediate surroundings 
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as against a groping after distant ideals, is not limited to 
India only: the manliness of the “self-supporting and self- 
sufficing” Swadeshi spirit must be recognized through all 
time and throughout the whole world. 

Gandhi cann6t find any higher way of worshipping God 
than by serving the poor and identifying himself with 
them. When he goes on a railway journey, for instance, 
he always takes a third-class ticket, reminding himself that 
he also belongs to the lower orders of mankind where 
humanity and love are found to be the richest. As one 
who has spent the best part of his life with working-class 
people and has shared joys and sorrows with them equally, 
Gandhi offers to his friends the spinning-wheel as an 
inspiration of the “self-supporting and self-sufficing” life. 

Lying alone in my compartment of the train for Bombay, 
I could not put away from my mind for some time the 
image of Mahatma Gandhi. Once I had the pleasure of 
reading his little essay entitled “Voluntary Poverty,” in 
which he expressed his joy at discarding the things that 
belonged to him before. For anybody in a country like 
India to live with anything more than bare necessities, he 
believes, means living like a robber. Unless you be like 
one who sleeps outside with nothing on his body, you 
have no right to declare that you can save India and the 
Indians. I am told that even the cloth with which Gandhi 
covers his loins is reduced to the very minimum. It was 
natural that Gandhi should advance from this eulogy of 
poverty into asceticism through which one’s five senses 
are to be controlled as a method of self-purification. 

A warrior in combat near Heaven with a prospect of unseen 
victory, 

Blowing a bugle that rings to the last gulf of Hell, 

A lonely hero challenging the future for response. 

Withered and thin, 

But with a mammoth soul shaking the world in fear— 
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Through this man love, profaned and ignored, 

Through this man life’s independence, shattered and fallen, 
Through this man, body-labour bereft of honour and prize, 
Cry rebel-call against tyranny; to God’s justice be praise! 
A sad chanter of life close to the mother-earth, 

(Where is there a more burning patriot than this man?) 

A lone seeker of truth denying the night and self-pleasure, 
(Where is there a more prophetic soul than this man’s?) 

A pilgrim along the endless road of hunger and sorrow. 


GANDHI IN HIS MANY ASPECTS 

by B. Pattabhisitaramayya, 

B.A., M.B., C.M. 

(Masulipatam, India) 

I. Gandhi—the Avatar 

“Be careful in dealing with a man who cares nothing for 
sensual pleasures, nothing for comfort or praise or promo¬ 
tion, but is simply determined to do what he believes to 
be right. He is a dangerous and uncomfortable enemy 
because his body which you can always conquer gives you 
so little purchase over his soul.” 

(Professor Gilbert Murray) 

The world has produced great men from time to time. 
Each nation has produced its own saints, martyrs, and 
heroes, its own poets, warriors and statesmen. In India 
we call our great men avatars, men who descend on earth 
from on high as embodiments of the Divine, in order to 
protect and punish vice. We have in our midst an avatar in 
Gandhi who has worked out the gospel* of perfect non¬ 
violence in the work-a-day world. 
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II. Gandhi—the Sthitaprajna 

In Gandhi’s view Swaraj is not the replacement of the 
white bureaucracy by the brown. It is the total recasting 
of life, indeed a reconquest of India. To reunite the various 
fragments dismembered territorially into provinces and 
states, cut up communally into Hindus and Muslims and 
Christians, divided professionally into rural and urban 
folk, and split up diagonally into excluded and included 
areas, that is the problem envisaged by him. The other 
part of the task is to restore the culture of the nation and 
charge it with all that is worth copying in modern life, 
to resuscitate the ideal of service, to supplant the selfishness 
fostered by the new civilization by a feeling of pity for 
the poor, to level up the low, instead of suffering society 
to be composed of tall oaks and short poppies, to ensure 
food and raiment to all to lower, if need be, the standard 
of life on the average instead of raising it for a few. To 
this end he has evolved a new synthesis in his own life and 
has combined in himself the four varnas and the four 
asiams of Hindu society. He fulfils the role of a Brahman 
and is the lawgiver, he is a Ksatriya and is the Chief Con¬ 
stable of India. As a Vaisya he mobilizes the wealth of the 
country and as $Bdra he has produced food and raiment. 
In the great trial he said, “I am a weaver and farmer.” And 
then although a grihastha , he leads a life of celibacy like 
a Brahmacari, serves mankind along with his wife like a 
vanaprastha and is finally a true Sannyasi, having given up 
his all in his ministry to mankind. All the while Gandhi 
is essentially a man with no superhuman touch or preten¬ 
sions about him. He is a business man, a man of humour, 
wit and wisdom, a child amongst children, a “jolly good 
fellow” among the grown-ups, and a saint and sage amongst 
mankind, a guide, philosopher and friend to all. He has 
a beaming countenance with a pair of scintillating eyes 
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and a laugh which lays bare his whole heart from within. 
He is frank to a degree and never believes in hearing 
charges behind people’s backs but always puts them to the 
accused in the presence of his accusers. He accepts your 
explanation, takes your word for truth. He is precise in 
his talk and expects his statements to be understood both 
with reference to his subjunctives and his principal clauses. 
Most people have taken the latter and ignored the former 
and therefore expected objective results without bearing 
subjective burdens. His style is all his own, composed of 
short sentences shot out like veritable shrapnel in ajeu de 
joie at a new-year parade, dynamic in force and devastating 
in effect. Gandhi is the full man—the Purna purusa of the 
Upanisads whom it is a privilege to know and a blessing 
to work with. He is the Sthita prajna of the Bhagavadgita 
who by his self-control and renunciation has conquered 
himself and conquered the world. 


III. Gandhi—His Dual Programme 

As a satyagrahi Gandhi knows no defeat. If the nation is 
tired of the offensive, it is at once put on the constructive 
programme. From the fast pulley to the loose, the belt 
in die workshop does not glide with greater ease than 
Gandhi’s power belt from the destructive plane of fight to 
the constructive. With equal swiftness and suddenness 
does he switch on the aggressive programme of Civil 
Disobedience and it develops momentum with the vehe¬ 
mence and rapidity of a tornado or a tidal wave. What 
his offensives are like, the world knows only too well. 
He himself did not know what mass civil disobedience 
would be like, but he knew that it would be disobedience 
which must be civil or non-violent in character and worked 
on a mass scale of immeasurable proportions. A moral 
issue is always involved in his campaigns which are seem- 
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ingly insignificant in character but single-pointed in aim 
and far-reaching in results. Here it is the Amritsar massacre 
for which an apology is demanded. There it is the Khilafat 
wrong, remote in its seat and scene but proximate in its 
effects and influence. Elsewhere it is the salt tax, trivial 
in incidence but sinful in its yield. When the world thinks 
that Gandhi has sustained defeat he converts that defeat by 
a sentence into victory. 

Gandhi’s constructive programme has met with a mixed 
reception in the country, has not, even now, capti¬ 
vated the imagination of the bulk of the population. His 
Khaddar is the poor man’s panacea, the new economic 
talisman, the hope of the widow and the orphan, the 
maimed and the blind; a collateral industry that serves as 
a staff supporting the peasant weighed down by an un¬ 
bearable burden of indebtedness and taxation. The revival 
of Khaddar stands for a whole cult, for it reacts against 
the backstroke of machinery which is a good servant but 
a bad master. Khaddar symbolizes the revival of the 
creative genius of India, the sense of freedom and owner¬ 
ship that has always animated the Indian craftsman, the 
atmosphere of purity and family compactness in which the 
Indian arts have all along thriven. Khadi is the uniform of 
the Indian patriot, and the badge of national emancipation. 
The first five years of Gandhi’s ministry were devoted to 
the task of placing Khaddar on a stable basis so that it 
might lead the way to other village industries and home 
crafts and retrict all machinery, which is merely violence in 
motion, to its strict limits in life. 

Gandhi’s constructive programme is a three-fold one— 
Economic in Khaddar, Social in the removal of untoucha- 
bility and Moral in the abolition of drink. After achieving 
the first he addressed himself to the second and the story 
of his fast unto death in September 1932 is now a chapter 
of world’s history. The third prohibition is being imple- 
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mented as a part of the ministerial programme under the 
scheme of provincial autonomy. Only a few weeks ago 
did Gandhi express his sad disappointment at the slack 
pace at which this reform is being achieved by his trusty 
colleagues; for three and a half years is the limit he has 
set for the complete eradication of drink from India. The 
fourth item is cultural and relates to national education, for 
which an All India Board has been formed at Haripura and 
under its auspices a system of primary education known 
as -the Wardha scheme is being propagated with the object 
of linking up the child’s education with the life of the 
nation. There remains but one great reform to achieve— 
namely communal unity —notably Hindu-Muslim unity. The 
draft formula is all but ready and the process of unification 
contemplated is not one of bargains in proportions but of 
appeal to the good sense and the better selves of the two 
great communities of India. When thus the nation’s activi¬ 
ties and attention are directed now to the preparation of 
men and munitions and now to war, or vice-versa, no one 
can speak of success or failure. 

In Gandhi’s judgment, the fight with Britain is essentially 
a moral fight; for the seven citadels constructed by the 
British are moral (or immoral) prakarams (or protection 
walls) round their central authority. These are the Ser¬ 
vices, the Legislatures, the Law Courts, the Colleges, the 
Local Bodies, the Commerce, and the Titled Aristocracy. 
Gandhi’s programme of non-co-operation is simply aimed 
at destroying each of these in turn and all in the end. The 
triple boycott of Councils, Courts, and Colleges is a part 
of this plan. At one time there was even a call to the 
Services and the Army to give up their bondage. It was 
thus that the charm of British rule in India and its 
invincibility was broken. 
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IV. Gandhi and Satjagiaha 

Satyagraha in an age of violence and warfare is as strange 
a weapon as a steel knife in the Stone Age or the petrol 
engine in the midst of single bullock carts. People simply 
cannot understand it, do not believe in it, will not look 
at it. When Transvaal is quoted they brush it aside as an 
event that was possible on a small-scale, short-range fight 
—not applicable to a continent like India. Champaran, 
Kaira and Borsad are equally readily dismissed as essays 
in miniature which cannot be reproduced on a nation¬ 
wide scale. To-day all doubts have disappeared and all 
difficulties have dissolved. The problem is to keep Satya¬ 
graha within the limits of Saty a and its concomitant— 
ahimsa. Truth and non-violence which constitute the two 
component factors of the new technique are not passive, 
much less negative forces, they are positive, aggressive 
forces investing the programme with all the attributes of 
war on the violent plane. In confounding and demoralizing 
your enemies and ultimately conquering them by con¬ 
verting them, in engendering a rigid sense of discipline 
amongst its adherents, in working upon the mind and the 
emotion of the votaries of the new technique, in invoking 
courage, sacrifice and endurance, in mobilizing a nation¬ 
wide resistance with little capital and less of destructive 
armoury, Satyagraha operates as a positive and irresistible 
force to whose efficacy experience has borne ample 
testimony. 

Gandhiji’s conception of Truth and non-violence is 
known to few. It has a double aspect in respect of both, 
one a positive and the other a negative. When the Collector 
of Champaran wrote to him a stiff letter which he later 
decided to withdraw and asked for its return, and when 
the young followers of Gandhi began to copy it, Gandhi 
admonished them and said that, if they kept a copy, the 
letter could not be said to have been withdrawn. That 
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was a new definition of Truth which was repeated during 
the Gandhi-Irwin pact when the Home Secretary, Mr. 
Emerson’s insulting letter was, on second thoughts, with¬ 
drawn and we have not got a copy of it in the archives 
of the Congress—for the same reason that to keep a copy 
of a letter that is withdrawn is to harbour it, in your files 
as well as your breast, and that is untruth as well as 
anti-non-violence. 

The subtlest incitement to violence is not tolerated by 
Gandhi. In the year 1921, when Gandhi agreed that the 
speeches of the Ali brothers lent themselves to such a 
misconstruction, he secured from them a statement re¬ 
pudiating any such intention on their part. But when the 
same Ali brothers were being prosecuted for their Karachi 
speech in October 1921, he repeated it in Trichinopoly 
and caused the whole of India to repeat the same from 
thousands of platforms. To him the one test is—is the 
speech non-violent through and through? If it is, his 
challenge is as ready as his apology, if it is not. As that is 
the view he takes of non-violence, he was shocked when, 
in the Civil Disobedience movement of November 1921, 
during the visit of the Prince of Wales, S 3 people died 
and 400 were wounded 1 At this distance of time the five 
days’ fast by way of penitence then undertaken by him 
appears as a trifle compared with his later fasts extending 
over 21 days and 28 days and his last “fast unto death.” 

Gandhi’s non-co-operation has always been intended 
and embarked upon for co-operation, but he has never 
surrendered his first principles of Truth and Non-violence, 
as is borne out by his letter to Lord Reading dated 
February 1, 1922: 

“But before the people of Bardoli actually commence 
mass Civil Disobedience, I would respectfully urge you as 
the head of the Government of India finally to revise your 
policy and set free all the non-co-operating prisoners who 
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are convicted or under trial for non-violent activities in 
the country, whether they be regarding the redress of the 
Khilafat or the Punjab wrongs or Swaraj or any other 
purpose, and even though they fall within the repressive 
sections of the Penal Code or the Criminal Procedure 
Code or other repressive laws, subject always to the condi¬ 
tion of non-violence. I would further urge you to free the 
Press from all administrative control and restore all the 
fines and forfeitures recently imposed. In thus urging I am 
asking your Excellency to do what is to-day being done 
in every country which is deemed to be under civilized 
government. If you can see your way to make the neces¬ 
sary declaration within seven days of the date of publication 
of this manifesto, I shall be prepared to advise post¬ 
ponement of Civil Disobedience of an aggressive character 
till the imprisoned workers have after their discharge 
reviewed the whole situation and considered it de novo.” 


V. Gandhi—His Inconsistencies 

Gandhi has been charged with the impracticability of 
his ideals by the moderates, with the moderation of his 
programme by the extremists, with inconsistencies of con¬ 
duct by both; and in the midst of these conflicting assess¬ 
ments and appreciations of his life and work, he has stood 
unmoved like a rock and allowed the flow of praise and 
blame to pass him unaffected. The one guiding principle 
of his life is the verse in the Bhagavadgtta which says: 

“Happiness and misery, Gain and Loss, victory and 
defeat—do thou treat them alike and gird thyself for 
battle. Thus wilt thou not incur sin.”* 

In 1896 Gandhi visited Poona and learnt his first lessons 
in politics at the feet of Tilak and Gokhale. The former 
appeared to him, he said, like the Himalayas—great and 
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lofty, but unapproachable, while the latter appeared like 
the holy Ganges in which he could confidently take a 
plunge. In 1939 Gandhi has risen to the heights of Himavan 
but is easily accessible and has fathomed the depths of the 
Ganga and is ever purifying. 

Few people understood what Satyagraha was when it 
was crudely known by the name of Passive Resistance. It 
was defined by Gokhale as follows (in 1909): 

“It is essentially defensive in nature and it fights with 
moral and spiritual weapons. A passive resister resists 
tyranny by undergoing suffering in his own person. He 
pits soul force against brute force; he pits the divine in 
man against the bmte in man; he pits suffering against 
oppression; he pits conscience against might; he pits faith 
against injustice, right against wrong.” 

In 1939 Satyagraha has become a household word and 
the universally acknowledged strategy of oppressed citizens 
whether of British India or of the Indian States and is 
warmly recommended to the Jews against the German 
pogroms and the Chinese against the Japanese inroads. 

At Karachi in 19x3 the Indian National Congress voted 
its admiration “for the heroic endeavours of Gandhi and 
his followers and their unparalleled sacrifice in their 
struggle in South Africa for the maintenance of the self- 
respect of India and the redress of Indian grievances.” 
The resolution was passed by the unanimous vote of the 
House. And in 1931 at the forty-fifth session of the 
Congress held again at Karachi, Gandhi won die admira¬ 
tion of the nation for his heroic endeavours not on behalf 
of a handful of men in South Africa but on behalf of the 
whole nation of 3.5-0 millions whose emancipation was 
successfully inaugurated on the same vital and abiding 
principles of Satyagraha. 

In 19x4 Gandhi was a loyal citizen of the British Empire 
and helped in recruiting for the Great War even as he 
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had organized Red Cross units in the Zulu Rebellion and 
the Boer War early in the twentieth century. His attitude 
however to war has veered round from one pole to the 
other. Though even so late as in August 1518 he had stood 
for unconditional help to the British in recruitment, still 
in September 1938 when the war clouds were lowering 
over Europe, he stood four square against any proposal 
to exploit the war situation for the benefit of India or to 
participate in the apprehended war in any measure. The 
two pictures may be studied in closer detail. 

In 1919 Tilak was served with an order prohibiting him 
from lecturing without the previous permission of the 
District Magistrate. Only a week before, we are told he 
was engaged in a recruiting campaign and as a guarantee 
of good faith he had sent to Mahatma Gandhi a cheque 
for Rs. 5 0,000, the amount to be forfeited as penalty if 
certain conditions were not fulfilled by him. This was 
in the nature of a wager. The wager was that Tilak under¬ 
took to recruit five thousand persons from Maharashtra 
if Gandhi could secure a promise from Government before¬ 
hand that Indians would get commissioned ranks in the 
army. Gandhi’s position was that the help should not be 
in the nature of a bargain and therefore he returned the 
cheque to Tilak. 

In September 1938 the Working Committee of the 
Congress was sitting from day to day at Delhi to deal with 
the war situation in Europe. There were two schools of 
thought in the country—those who would negotiate India’s 
rights with Britain and then agree to help her and those 
who would not help in the prosecution of a war under 
any conditions. Gandhi belonged to the latter group, and 
he was in 1938 as clearly against participation in war on 
any conditions as he was for helping Britain in. 1918 
unconditionally. 

In 1918 Gandhi was engaged in a multiplicity of activities 
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of which the most notable was directed against the Rowlatt 
Bills. To-day he is engaged in fighting against similar laws 
operating with full force and vigour in the various States 
of India—Travancore, Jaipur, Rajkot-Limbdi, Dhenkanal 
and so on. No better testimony can be cited to his plan 
and purpose than was placed on record by the author of 
India (1919)—a Government of India publication: 

“Mr. Gandhi is generally considered a Tolstoyan of high 
ideals and complete selflessness. Since his stand on behalf 
of the Indians in South Africa, he has commanded among 
his countrymen all the traditional reverence with which 
the East envelops a religious leader of acknowledged asceti¬ 
cism. In his case he possesses the added strength that his 
admirers are not confined to any religious sect. Since he 
took up his residence in Ahmedabad, he has been actively 
concerned in social work of varied kinds. 

“His readiness to take up the cudgels on behalf of any 
individual or class whom he regards as being oppressed 
has endeared him to the masses of his countrymen. In the 
case of urban and rural population of many parts of the 
Bombay Presidency his influence is unquestioned, and he 
is regarded with a reverence for which adoration is scarcely 
too strong a word. Believing as he does in the superiority 
of ‘Soul Force’ over material might, Mr. Gandhi was led 
to believe that it was his duty to employ against the 
Rowlatt Act that weapon of Passive Resistance which he 
had used effectively in South Africa. It was announced on 
the 24th February that he would lead a Passive Resistance 
or Satyagraha movement if the Bills were passed. This 
announcement was regarded as being of the utmost gravity 
both by Government and by many of the Indian politicians. 
Some moderate members of the Indian Legislative Council 
publicly affirmed their apprehension as to the consequences 
of such a step. Mrs. Besant, with her remarkable know¬ 
ledge of the psychology of the Indian temperament, warned 
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Mr. Gandhi in the most solemn manner that any such 
movement as he contemplated would result in the release 
of forces whose potentialities for evil were quite incal¬ 
culable. It must be dearly stated that there was nothing 
in Mr. Gandhi’s attitude or pronouncements which could 
have justified Government taking any steps against him 
before the inception of the movement. Passive Resistance 
is a negative and not a positive process. Mr. Gandhi 
expressly condemned any resort to material force. He was 
confident that he would be able by a process of passive 
disobedience of Civil Laws to coerce the Government into 
abandoning the Rowlatt Act. On the 18th March he pub¬ 
lished a pledge regarding the Rowlatt Bills which ran as 
follows: ‘Being conscientiously of opinion that the Bill 
known as the Indian Criminal Law Amendment Bill No. i 
of 1919 and the Criminal Law Emergency Powers Bill 
No. 2, 1919, are unjust, subversive of the principles of 
liberty and justice and destructive of the elementary rights 
of an individual on which the safety of India as a whole 
and the State itself is based, we solemnly affirm that in the 
event of these Bills becoming Law and until they are 
withdrawn, we shall refuse civilly to obey these Laws and 
such other laws as the Committee hereafter to be appointed 
may think fit, and we further affirm that in the struggle 
we will faithfully follow truth and refrain from violence to 
life, person and property/ * 

In 1919 (July 21 st) Gandhi accepted the advice of 
Government and friends and suspended Civil Disobedience 
and in 1934 (April) again he had occasion to suspend Civil 
Disobedience except in his own person. u l have been 
accused of throwing a lighted match,” said he in 1919. 
“If my occasional resistance be a lighted match, the Rowlatt 
Legislation and the persistence in retaining it on the 
Statute Book is a thousand matches scattered throughout 
India. The only way to avoid civil resistance altogether 
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is to withdraw that legislation.” In 1934 in his Patna state¬ 
ment, dated April 7th, he said on the eve of suspending 
Civil Disobedience once again: 

“I feel that the masses have not received the full message 
of Satyagraha owing to its adulteration in the process of 
transmission. It has become clear to me that spiritual 
instruments suffer in their potency when their use is taught 
through non-spiritual media. Spiritual messages are self- 
propagating. 

“I must advise all Congressmen to suspend civil resis¬ 
tance for Swaraj as distinguished from specific grievances. 
They should leave it to me alone. It should be resumed by 
others in my life-time only under my direction, unless one 
arises claiming to know the science better than I do and 
inspires confidence. I give this opinion as the author and 
initiator of Satyagraha. Henceforth, therefore, all who 
have been impelled to civil resistance for Swaraj under my 
advice directly given or indirectly inferred will please 
desist from civil resistance, I am quite convinced that this 
is the best course in the interests of India’s fight for 
freedom. 

“I am in deadly earnest about this greatest of weapons 
at the disposal of mankind.” 

In 1934 in the same Patna statement he bemoaned that 
“the indifferent civil resistance of many, grand as it has 
been in its results, has not touched the hearts either of the 
terrorists or the rulers as a class.” But to-day he has the 
satisfaction of over 2,^00 of these friends having been 
released from internment and avowed their faith in non¬ 
violence, while as a crowning piece of the victory of non¬ 
violence over violence, Sardar Pridhwi Singh, who was 
taken for dead, while really he had been moving freely 
between India and Europe for over seventeen years, 
after jumping out of a running train while in custody and 
transfer, delivered himself into the hands of Gandhi who 
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in turn committed him to the care of the British jails in 
India and is striving hard for his release. 

After the suspension of Civil Disobedience in 1915 
Gandhi knowing the happenings in the Punjab was doubt¬ 
less greatly shocked by the unexpected turn events had 
taken and admitted that “he had made a ‘blunder of Hima¬ 
layan dimensions’ which had enabled ill-disposed persons, 
not true passive resisters at all, to perpetrate disorders.” 

When the Reform Act of 1919 was enacted, Gandhi 
advocated the view that, despite the unsatisfactory and 
inadequate nature of the reforms, the Congress, responding 
to the sentiments in the Royal Proclamation, should 
express the “trust that both the authorities and the people 
will co-operate so to work the reforms as to secure the 
establishment of Responsible Government.” Compare with 
this his attitude in 1937 asking for assurances from the 
Government regarding the non-uses of the special powers 
and the non-interference by the Governors in the day-to- 
day administration of the Provinces and the enforced 
implementing of the same by Government in the matter 
of the release of political prisoners accused of violence, 
of the appointment of the Governor of Orissa and the 
drastic revision of the Zamindari and Land Revenue Laws 
of the country and the return of the confiscated lands to 
the peasantry of Bardoli. 

At the Amritsar Congress, Gandhi pleaded “for the 
return of the madness of the Government with sanity but 
not to return madness with madness.” To-day he assures 
the country that in Rajkot and in the States where Govern¬ 
ment are going mad, once again success will be the people’s, 
if only they observe non-violence and return madness with 
sanity. 

Gandhi’s passage from the wholly humanitarian to the 
purely political field was imperceptible and even involun¬ 
tary—not that he was not aware of it, but he could not 
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resist it; and when he joined the All India Home Rule 
League and became its President he felt a call to duty on 
his terms. Those terms, he said, were “strict adherence 
to truth and non-violence in the promotion of the causes 
in which he had specialized, namely Swadeshi Communal 
unity, Hindustani as the lingua franca and a linguistic 
redistribution of the Provinces.” The reforms were to him 
secondary. From social service to politics was then an 
easy glide to him, through the passage of religion. To-day 
he reverts to social service from politics through the 
same passage. Indeed to him both are the same, as they 
constitute but the two sides of a coin, the medal itself 
being composed of the sterling material of Satya and 
ahimsa which form the basal principles of all religions. 

To Gandhi non-co-operation is not an end in itself but 
is a means to an end. His outstretched hand of co-operation 
is always open to the grasp of his opponent provided 
national honour is not imperilled. That was his position 
in 1920 and that is his position to-day. In 1920 it was 
spumed, in 1939 it is warmly sought after by Government. 

Another study in contrasts is furnished by Gandhi’s 
attitude towards complete Independence in 1921 and 1929. 
In 1921 he stated at Ahmedabad: 

“The levity with which the proposition has been taken 
by some of you has grieved me. It has grieved me because 
it shows lack of responsibility. As responsible men and 
women we should go back to the days of Nagpur and 
Calcutta.” 

In 1928 when the question of Independence was once 
again brought to the fore, Gandhi made the following 
characteristic observation: 

“You may take the name of Independence on your lips 
as the Muslims utter the name of Allah or the pious Hindu 
utters the name of Krishna or Rama, but all that muttering 
will be empty formula if there is no honour behind it. If 
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you are not prepared to stand by your own words where 
will Independence be? Independence is a thing, after all, 
made of sterner stuff. It is not made by the iuggling of 
words.” 66 S 

And in 1929 he closed his conversations with Lord 


Irwin, on December 23rd, with the virtual challenge that 
he would organize the nation for complete Independence. 

In 1920 Government expressed their trust and belief 
that “the sanity of the classes and masses alike would reject 
non-co-operation as a visionary and chimerical scheme, 
which if successful could only result in widespread dis¬ 
order, political chaos and ruin of all those who have any 
real stake in the country.” “The appeal of non-co-operation 
is to prejudice and ignorance,” they said, “and its creed 
is devoid of any constructive germs.” To-day the very 
Government are anxious to negotiate a treaty with the 
founder of the movement and the residual legatee of its 
best asset, namely Civil Disobedience. 

In 1921 when Lord Reading opened negotiations with 
Gandhi—and they failed owing to a slight mischance in 
that Gandhi’s telegram reached Lord Reading in Calcutta 
a little late—every one thought that Gandhi was an imprac¬ 
ticable man, yea, an impossible man, but when Lord Irwin 
releasing him and his twenty-six comrades from jail opened 
negotiations with him in 1931, a decade later, everybody 
praised him for his qualities of give and take, for his sense 
of proportion, propriety and perspective—qualities equally 
in evidence and equally effective in the gentle negotiations 
between Gandhi and Lord Linlithgow in June 1937 which 
resulted in office acceptance by the Congress. 

^*In 1922 the Chauri Chaura tragedy in which twenty-one 
constables and a sub-inspector were burnt alive, and with 
them the police station where they were penned, made 
Gandhi go back upon the whole programme of Civil 
Disobedience, while in 1939 the murder of Bazelgette in 
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Ranpur (Orissa) has compelled him to tender the same 
advice to the people of the States of the Eastern Agency 
in Orissa. Prestige has never stood in the way of the 
paramountcy of non-violence. On Gandhi’s release in 1924 
he made a declaration in the course of which he observed 
that he "retained his opinion that Council entry is inconsis¬ 
tent with non-co-operation.” Yet it was he who in 1934 
endorsed council entry when Civil Disobedience was sus¬ 
pended and worked it up to its logical conclusion of office 
acceptance under conditions, which have enabled the 
Ministers to work the Reform Act not as the British 
would have them do but as the nation would desire and 
demand. 

In 1934 in his famous Patna statement, April 7th, he 
referred to the States and declared that “the Policy advo¬ 
cated by some in regard to the Stales was wholly in differ¬ 
ence from what I have advised. I have given many an 
anxious hour to the question but I have not been able to 
alter my view.” 

In 1939 he has altered his view altogether only because 
the conditions in the States have entirely changed. The 
new awakening amongst them has roused his sympathies 
to the point of inducing him to offer his utmost support 
to the cause of the States’ people, so that to-day Mrs. 
Gandhi is in jail in Rajkot and Gandhi has said that the 
Princes must either confer on their people responsible 
government of the States or undergo extinction. 


VI. Gandhi—His Instinct 

Truth and non-violence are higher experiences of man 
which require a trained sensibility to appreciate them even 
as music and mathematics or Khaddar fabrics and com¬ 
munal unity. Trained sensibilities develop direct intuitions, 
and Gandhi always judges by intuition and not by reason. 
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It is the attribute of virtue to perceive truth instinctively. 
So does this embodiment of virtue, while those who 
follow in his footsteps have the duty laid upon them of 
being the exponents and interpreters of his teachings in 
terms of the ethical laws and the social conventions of their 
age and clime. It was thus that he decided upon the great 
resile at Bardoli in 1922, upon Salt Satyagraha in 1930, 
upon the suspension of the Civil Disobedience movement 
in 1934, and on the States’ policy in 1939. Light dawns 
upon him suddenly. Oftentimes did he say that he saw no 
light and was praying for it. And when he sees the light 
it appears strange to his people, for his remedies are 
unprecedented and awe inspiring. When a madman dis¬ 
turbs a meeting of the A.I.C.C. he stops the volunteers 
trying to remove him bodily and asks the whole house of 
three hundred members to adjourn. The disturber is para¬ 
lysed. When a municipality is imposed upon the people 
of Chirala-Perala by force, and against the people’s will, 
his remedy is that they should quit the place j and quit they 
did like the Tartars of old who revolted against Zebech 
Dorchi. In the No-tax campaign of Bardoli and Chersada, 
the peasants were asked to leave their homes and hearths 
and migrate to the neighbouring State of Baroda, thus 
making the puissant British Government with their mighty 
cohorts hors de combat. When the people of the Nilgiri 
State in Orissa have been oppressed by their Prince, an 
exodus is the ready and ancient remedy prescribed and 
followed to bring round an erring ruler to his senses. The 
success in these cases depends upon the endurance of the 
people as well as their purity of heart. Gandhi’s following, 
however, does not always see eye to eye with him. They 
often resisted his decisions. They stoutly opposed the 
Bardoli resile in 1922 (February) and praised the spirit 
behind the crimes of anarchy. When the Serajgung resolu¬ 
tion was once again voted upon at Ahmedabad at the All 
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Parties’ Conference in the autumn of 1924, Gandhi wept 
in the open meeting; he wept because some of his own 
devout followers voted on the side of praising the young 
man who had committed the crime. 

Gandhi’s habit is to play with fire—yet he always 
emerges unscathed from this risky game. He has been 
arrested several times. Every time the ordeal of fire has 
burnished the metal of his frame. He expressed regret 
times without number over the madness of his people, 
and insisted on the Congress doing so as well. He has 
agreed to the postponement of his cherished schemes of 
mass Civil Disobedience time after time merely because 
violence broke out at some place or other, however remote 
it might be. 

Gandhi works more effectively upon the country when 
he is silent than when he talks, when he is out of the 
Congress than when he is in. People may have forgotten 
the fact that at Cawnpore in the year 1925 he took a vow 
of political silence which he broke at Gauhati in December 
1926. But to him such periods of silence, physical or 
political, are periods of incubation when huge plans mature 
in his mind and are, after full gestation, given birth to as 
well-thought-out programmes and formulae. One such 
long interval was the period between the Cawnpore Session 
(1925-) and the Calcutta Session of 1928 which were 
followed by the Lahore (1929) challenge on the ticket of 
complete Independence. Gandhi resists his own following 
and tries their mettle as much as he does his opponents’. 
If they stand his test, he takes up their ideas and makes 
them his own. If they fail they go by the board. It was 
thus that he dealt with the problem of Civil Disobedience 
first, then of Complete Independence and finally of the 
States. To-day he is vehement on the question of the 
States much to the surprise of his colleagues and the 
chagrin of his opponents. The younger Congressmen sus- 
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pect his bona jidcs and have publicly charged him with 
being engaged in making a compromise with the British 
on Federation. They loudly proclaim their determination 
to destroy the edifice of Federation which is a two-storeyed 
structure. The youth direct their guns at the top storey. 
Gandhi is already pulling down the first floor and pillars 
thereof. These pillars are the States without which there 
is no Federation, and the Provincial apartments of the 
ground floor are threatening to collapse since the pillars 
that support the top floor are fast crumbling. Gandhi’s 
strategy is truth. His armoury is non-violence. He means 
what he says and does what he means. When he declared 
at the Second Round Table Conference that he would 
“Jight with his life” the dismemberment of the Hindu Com¬ 
munity by Government fixing separate electorates for 
Harijans, he meant it. He confirmed it on the Azad 
Maidan on his return from England (December 28, 1931). 
He committed it to writing in March 1932 in a letter to 
Sir Samuel Hoare and he began his “fast to death” on 
September 20, 1932. To-day he is taking another fateful 
vow on the question of the States and he will break 
Federation. “What is more, if God so wills it, I feel I have 
enough strength and energy in me to lead a battle much 
more strenuous than any I have fought.” Gandhi’s life and 
career furnish a study in contrasts, which are but seeming 
and imaginary, being the necessary attributes of a character 
deeply religious and intensely practical. To combine the 
ideal with the real, daring with caution, the spirit of 
revolution with a sense of conservatism, a dash for the 
future with a bias for the past, the fulfilment of nationalism 
with the preparation of the nation for universal humanity, 
—in one word to reconcile liberty with fraternity, and 
evolve from both humanity, is to tack on the brake to 
the engine in a well-formed train and run it on its rails 
with its stops and starts, with its steady ascents and rapid 
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descents, with its level and linear movements and its 
uneven and gradient curves. India has the glory of being 
led by one who is a man amongst men and yet, what is a 
puzzle to the contemporary world, has developed into a 
miracle, a frail being who is a real phenomenon, a Sthitha- 
prajna, yea, an avatar, one who has elevated politics to 
the sublimity of a religion, charged the conflicts of society 
with a high ethical and humanitarian touch, and strives to 
hasten the advent of that far off Divine event, the Parlia¬ 
ment of Man and the Federation of the World. 


GANDHI'S MESSAGE TO THE WHOLE 
WORLD 

by Miss Maude D. Petre 
(Storringlon, Sussex, England) 


I, an Englishwoman, am about to speak a few words on 
the career of one who has not spared the character and 
conduct of my own land; who has, to a large extent, lived 
and worked in opposition to her. 

And yet, when I was offered the opportunity of adding 
my contribution to this volume I embraced it fearlessly, 
for I knew that, if Mahatma Gandhi had devoted his life 
to the cause of his own people, he had also stood for a 
wider cause, a more far-reaching cause, the cause of 
humanity itself. And thus I felt that, essentially, he had 
worked for the ideals of every country that is conscious 
of the part it has to play in the destiny of the world at 
large as well as in the conduct of its own affairs. For, like 
the individual, every nation has a twofold vocation: the 
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call to live its own life and direct its own affairs to the 
best for its own welfare, and the call to live its life as an 
organ of the great commun ity of all nations and all mankind. 

Now it is because the Mahatma has been a prophet and 
leader in this second and greater vocation of every human 
soul and every human society that the purely political side 
of his career seems to me relatively unimportant; and 
that I can venture to concentrate, as, I believe, posterity 
will concentrate, on the lesson he has persistently incul¬ 
cated of human disinterestedness and universal charity. 

As he himself has said: 

“If I seem to take part m politics it is only because politics 
to-day encircle us like the coils of a snake from which one cannot 
get out no matter how one tries, I wish to wiestle with the snake 
. . , I am trying to introduce religion into politics ." 1 

Now what is to be expected of a life whose main 
direction is the moral regeneration of human society as a 
whole; the metamorphosis of selfishness, rivalry and cruelty 
into mutual forbearance and fraternal co-operation? The 
expectation of wise men in such case is an expectation of 
disappointment, of humiliation, of failure. And I venture 
to say that we have in Gandhi an example of heroic failure 
in spite of all that he may have achieved. Reformers must 
ever be prepared to leave their bodies by the wayside, for 
like Moses, they may see the land of promise, but not 
enter. 

“1 have caused thee to see it with thine eyes, but thou 
shalt not go over thither.” 

For, in Gandhi’s own words, “a reformer’s business is 
to make the impossible possible, by giving an ocular 
demonstration in his own conduct”; and when he thinks 
of his own “littleness and limitations,” he is “dazed.”* 

For, once great spiritual aims become the objects of 

1 Quoted in Mahatma Gandhi , R, Holland. (George Allen & Unwin), 

4 See Young India. 
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concrete work and efforts the perenniaL struggle of body 
and spirit comes into play; the purity of spiritual effort 
is tarnished; the aim is blurred and obscured; the prophet 
is dragged down into the arena of human passion; his 
wisest measures are executed by the unwise, his purest 
efforts get tainted, in the course of fulfilment, by human 
passion and selfishness. 

Yes, it has been a losing battle, but one whose losses 
in their final sum are, like the stones rejected of the 
builder, the corner stones of a new Jerusalem. Moses did 
not enter the promised land, but he saw it, and the land 
was there; his own presence or absence therefrom did not 
affect the future of Israel; others would sit down in peace 
within the borders in front of which he died. 

And so it seems to me that, in enumerating the chief 
efforts of this life, we are also enumerating its chief 
failures; failure inevitable, but failure also fruitful. 

Here are some of the battles in which he has been 
worsted, but the lesson of whose story will outlive the 
defeat. 

First of all, the battle with the machine, against which 
he advanced, armed with no sword or gun, but with the 
spinning-wheel. A pathetic effort indeed; as many of his 
own followers told him. An effort doomed to failure. 
And yet the spinning-wheel has hummed a word of truth; 
of soul-searching truth, that only too many of us have long 
and sadly recognized. 

The machine has exercised a de-humanizing influence 
on life; it has got the better of us; and all the hand¬ 
spinning of India will not avail to conquer it. But the 
hand-spinning of India may avail to make us realize our 
servitude; and the call to a simpler and more human life 
may, at last, rouse men to assert their own primacy; to 
reduce the monster to his rightful dimensions; to make 
it the servant and not the master of the human soul; to 
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hold it in check and deny even its temporary material 
advantages when they run directly counter to the true 
welfare of body and soul. 

A second battle against cruelt) to man and beast. And 
here he has had to contend with his own people at least 
as much as with others. He has urged man “to look beyond 
his own species, and realize his identity with all that lives/’ 

And, while he has upheld the doctrine of the sacredness 
of life, his heart has bled over the sufferings of dumb 
creatures that were not, indeed, slaughtered, but that 
were, indeed, neglected. 

The third and greatest battle has been against the spirit 
of domination and violence, and he has gone forth, even 
more totally disarmed than David, against the Goliath of 
human force and passion, for he has carried but one 
weapon, that of non-violence. 

He has been worsted again and again; not only by his 
foes, but, what is more bitter, by his friends. And he has 
come up hard against the unsolved pacifist problem, of 
how the non-violent are to survive in a world of violence; 
of how non-violence itself is to survive in a world wherein 
violence predominates. 

Let anyone run through the pages of Young India if they 
would realize the persistent problems that have beset the 
Mahatma’s career. 

And it is on this point that the Mahatma best shows 
forth the triumph of failure. For he maintains that the 
doctrine has never really been put into practice. 

“Try it,” he says, “for we can never truly estimate the 
strength of the soul until we have ceased to defend it by 
bodily means. 

“/ seek entirely to blunt the edge of the tyrant’s sword, not 
by putting up against it a sharper edged weapon, but by disap¬ 
pointing his expectation that I would be offering physical resis¬ 
tance. The resistance of the soul that I should offer instead would 
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elude him. It would at first dazzle him and at last compel 
recognition, which recognition would not humiliate, but would 
uplift him. It may be urged that this is an ideal state. And so 
it is .’’ 1 

Here we have faith coupled with open-eyed recognition 
of failure; of belief in the policy proposed coupled with 
certainty that the moment has not yet come, even if it be 
coming, for its perfect fulfilment. 

Are we then to regret, as one great poet regretted, that 
Gandhi has brought his teaching and ideals into the arena 
of human life and passion in such fashion as to manifest 
their present, at least partial, failure? Yes, and No! 

Yes, because one hates to be convinced of the bank¬ 
ruptcy of some of the noblest human ideals. 

Yes, because one hates to see a prophet dragged about 
in the melee, not living above it as some have done. 

No, because the very brutality of the contest has forced 
men to open their eyes to ideals which might otherwise 
have been preserved, in calm dignity, but only in the minds 
of a thinking minority. The Jews had to look on the face 
of Christ before they struck it; and men must listen to 
the message of meekness and charity before they can 
deny it. 

We cannot fight without receiving scars; nor can we 
even fight without, in our turn, striking where blows 
were unmerited. And so there has been both good and 
evil in the Mahatma’s political struggle. 

But through the hubbub of passing rivalries and dissen¬ 
sions has sounded the human message, the message to all 
mankind. A message to both East and West, a Hindu 
message, but mostly uttered in the language of Christianity. 

And this is why I dare, with humble apologies, to 
neglect all that is local and purely national in the policy 
of Mahatma Gandhi, and to appropriate his person and 

* See Young India, October 8, 192J. 
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mission in the name of my own and all countries of the 
world. 


THE WISDOM OF GANDHIJI 

bj Hy. S. L. Polar 
(London) 

It is not by chance that Gandhiji was included, some years 
ago, in a series of addresses at the Guildhouse, during 
Dr. Maude Royden’s ministry, on “Makers of Modem 
Thought.” When the time comes to assess the great men 
of to-day and to discuss their contribution to the world’s 
thought and practice, probably no name will stand out 
more significantly and constructively than that of India's 
foremost leader. 

There are other leaders in the world whose names are 
more frequently on men’s lips. They are leaders, not of 
life, but of death; they are leaders towards the abyss and 
not towards the heights; they are leaders of hate and of 
violence, not of love and of non-violence; they are leaders 
back to barbarism, not forward to the nobler civilization; 
they are leaders of a doctrine of “superiority” of race, 
raised to the rank of a false divinity, not of the fellowship 
of man within the Fatherhood of God. 

But who, looking back into the mists of history, 
absorbing its lessons and watching its results, can doubt 
that, in the long run, it is Gandhiji’s teaching of Ahimsa 
that will triumph and not the resort to violence of these 
new Caesars ? His conquests are in the realm of the spirit, 
sowing the seed of the regeneration of mankind; theirs 
are in the world of matter, and their paths are strewn 
with blood and tears, He would win his opponent by 
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self-suffering; they would add to human suffering by the 
remorseless destruction of whatever and whoever stands 
in their way. 

Many years ago Gandhiji said to me: “Men say that I am 
a saint losing himself in politics. The fact is that I am a 
politician trying my hardest to become a saint.” That is 
a humble, homely and modern confession of human imper¬ 
fection seeking to evolve, positively and by self-discipline, 
towards the higher levels of perfection. It explains the 
faults of action and the errors of judgment that he has 
repeatedly admitted during his fifty years’ pilgrimage as 
a “Truth-seeker.” One need not agree either with his 
interpretation of a situation or of the best method of 
dealing with it to recognize that he has never failed in his 
steady insistence that “There is no Religion higher than 
Truth.” To hold the vision steady, to keep the faith—what 
more can one demand of a man? If he should at times 
stumble and falter—what are these but human experiences 
on the Path? And Gandhiji asks us to believe that he 
recognizes them as warning signs, so that he may retrace 
his steps, and march the more unerringly towards the Goal 
that he has marked out for himself. 

In the course of his pilgrimage he has learnt many 
lessons, and he has acquired a store of practical knowledge 
that is the common treasure of all who pass along the 
same road. Mere mumbling of mantras has no attraction 
for him; they must have a meaning adaptable to the 
ordinary activities of human life and need. Moreover, 
they must, in his view, be universally applicable, or they 
are substantially untrue. We need, therefore, not be sur¬ 
prised to read the following interpretation of his doctrine 
of Ahimsa as a practical rule of life: 

“If one does not practise non-violence (which, else¬ 
where, Gandhiji speaks of as the “maturest fruit” of Truth) 
in one’s personal relations with others, and hopes to use 
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it in bigger affairs, one is vastly mistaken. Non-violence, 
like charity, must begin in the home. And if it is necessary 
far the individual to be trained in non-violence, it is even 
more necessary for the nation to be trained likewise. 
One cannot be non-violent m one’s own circle and be 
violent outside it. Or else, one is not truly non-violent 
even in one’s own circle; often the non-violence is only 
in appearance. It is only when you meet with resistance 
. . . that your non-violence is put on its trial. . . . 
Living among decent people your conduct may not be 
described as non-violent. Mutual forbearance is non¬ 
violence. Immediately, therefore, you get the conviction 
that non-violence is the law of life, you have to practise 
it to those who act violently towards you, and the law 
must apply to nations as to individuals. Training is, no 
doubt, necessary. And beginnings are always small. But 
if the conviction is there, the rest will follow.” All of 
which is but an old saying of his—“Fix your standards 
right; sooner or later you will attain to them”—writ large. 

A teaching of this kind—ancient in India (and in Pales¬ 
tine)—must sound sheer madness to the Dictators whose 
power-politics are menacing our world with the destruc¬ 
tion of the noble things that it cherishes, sheer madness 
to the terrified victims of violence and cruelty and to those 
threatened by the ruthlessness and greed of modem con¬ 
quest. Yet, may it not be that Gandhiji and his spiritual 
forebears, who taught that Hate is conquered by Love, that 
man should love his neighbour as himself, that we are all 
members one of another, are right? and that in this world 
of rapid communication and swift transport, of growing 
interchange of thought and recognition of mutual inter¬ 
dependence, the only chance of the survival of man and 
of the higher values is to put into practice this ancient 
teaching voiced in modem language by this new prophet? 

Whilst others are described as “leader,” it is not for 

2^3 H. 



IIY. S. L, POLAR 


nothing that Gandhiji (much to his regret) has been given 
the title of “Mahatma.” It was a great soul who, thirty 
years ago, wrote with insight: “Soul-force is matchless. It 
is superior to the force of arms. How, then, can it be 
considered merely as a weapon of the weak? Men who 
use physical force are strangers to the courage that is 
requisite in a passive resister (“Salyagrahi”). . . . Who 
is the true warrior—he who keeps death always as a 
bosom-friend? . . . Control over the mind is alone neces¬ 
sary, and when that is attained, man is free . . , and his 
very glance withers the enemy.” No wonder, then, that 
he declares positively and unhesitatingly: “My confidence 
is unshaken, that if a single Satyagrahi holds out to the 
end, victory is absolutely certain.” 

Nowadays, sabre-rattlers shout orders to the world 
through microphones and punctuate their commands with 
the dropping of bombs or the spraying of poison-gas. They 
brag of their victories over other nations and strut among 
the ruins of freedom. The people are at the same time the 
instruments of their pride and the victims of their violence. 
How different from the mild accents, the emphasis upon 
man’s spiritual powers, the recalling of the ancient message 
of peace, and love, and brotherhood, by this Indian teacher 
of to-day. As ever, the message of a new age is given to 
us from the East. Have we the wit to listen and the wisdom 
to learn? Gandhiji does not pretend to originality. In his 
Autobiography he recalls: “The sage who realized Truth 
found non-violence out of the violence raging all about 
him, and said: < Violence is unreal; non-violence is real.’ ” 

It is once more the fashion among the younger folk, as 
it was a generation or so ago, to mock at religion and to 
reject it as a superstitious remnant of human ignorance 
and folly, if not something baser still. I have no doubt 
that in India, too, the same false philosophy is abroad and 
that many young men and women are trying to “throw 
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away the baby with the bath-water,” to use a homely 
Western phrase. 

They would do well to ponder over the sayings of their 
great sages and to seek to discover anew the true meaning 
of the ancient lore. But if they are unwilling to learn from 
the wisdom of the past, let them at least heed the wisdom 
of their own great national leader, when he says authori¬ 
tatively: 

“Religion is a thing not alien to us: it has to be evolved 
out of us. It is always within us; with some, consciously 
so, with others quite unconsciously. But it is always there. 
And whether we wake up this religious instinct in us* 
through outside assistance or by inward growth, no matter 
how it is done, it has got to be done, if we want to do 
anything in the right manner, or to achieve anything that 
is going to persist.” 

So, too, he tells us that “Ahimsa” is the soul of Truth 
and that non-violence is the highest religion. And he adds 
—whether we can believe it or not—“If you express your 
love— Ahimsa -—in such a manner that it impresses itself 
indelibly upon your so-called enemy, he must return that 
love.” 

It is good to live in a time that has produced another 
great “lover of mankind,” following so soon after Tolstoy. 
How the sages and saints, the prophets and devotees, 
major or minor, do purify the atmosphere and spread light 
“amid th’ encircling gloom” 1 What should we do without 
these spiritual “sweepers,” who help us, from age to age 
and from generation to generation, to cleanse our souls, 
so that we may realize anew our Divine nature and, 
encouraged once more to enlarge our capacity for en¬ 
deavour, climb with resolute courage the heights that 
still remain for us to tread? 

In one of Olive Schreiner’s prose-poems, she pictures 
the adventures of the seeker after the “bird of Truth,” of 
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which he had once had a vision, and she leaves us with 
him, dying on a mountain-top, clasping to his breast one 
feather that had fallen from the bird. The message that 
Gandhiji, in his seventieth year, leaves with us may well 
be such a feather, and we shall be fortunate indeed if, at 
our own death, w r e have clasped it to our bosom and made 
it our own. 


THE TRIUMPH OF THE SPIRIT 

by Llewelyn Powys 
(Clavadel, Davos Platz, 

Switzerland) 

A confirmed rationalist and lover of earth life, it is no 
easy task for me lucidly to present the ideas suggested by 
the appearance of such an extraordinary being as Mahatma 
Gandhi. It is clear that his presence amongst us offers a 
difficult challenge to explain away. In our handy-dandy- 
market-place world we feel the irresistible attraction of 
the man. The mere sight of his picture in any of the 
daily papers ruffles our customary soul sloth as he peers 
out from the common commercial page with a look of 
pure wisdom. I have been told that there exist in certain 
parts of China white bats, and the photographs of this 
rare man seem scarcely less strange than do the faces of such 
unusual creatures, equipped as he is with eyes that seem 
to penetrate deep into life’s darkest secrets, and with ears 
that by their generous habit testify to an essential sweet¬ 
ness of nature such as is seldom to be met with either in 
the Orient or in the Occident. No human being in our 
time has more successfully vindicated the power of love, 
not, be it understood, the natural love of vineyard and corn- 
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land, but the ideal love of the mystics, of the Christian 
and of the Hindu, a love that goes clean contrary to our 
animal inheritance. To people sceptical of supernatural 
rumours much of Mr. Gandhi's thought cannot fail to be 
meaningless, made up as it seems of the veriest illusions, 
or often enough of trite moral preconceptions whose roots, 
when closely examined, are seen to go not much deeper 
than those inculcated everywhere by priests eager to find 
divine sanctions for the more serviceable contracts of 
society. Not for nothing as a young man was this serpent- 
phobe to be found at prayer meetings and hymn-singing 
parties in England and South Africa, as well as in India. 
But if his head appears often easily turned by the airs of 
heaven it is otherwise with his heart which remains always 
sane, sunny, humane, and honourable. 

To read the autobiography of Mr. Gandhi is truly a 
revelation as to the triumph of the spirit over the body. 
Somewhere he tells us that he has always striven to attain 
“fineness and rarity of spirit.” How narrow are the horns 
of the dilemmas upon which he balances, like one of the 
Schoolmen’s angels poised upon the point of a bodkin l 
Quaint enough to a free mind are the conundrums that 
keep entering into this pious head so much to be 
revered. Gandhi takes a pledge not to drink of the milk 
of the cow, and then is full of scruples when he sips a 
little goat’s milk, lest this beverage might have been 
included in his original vow. He sees a calf suffering 
from an incurable malady—is he justified in killing it out 
of compassion? How were the monkeys—“those wily and 
intelligent cousins of ours”—to be kept away from the 
cultivated grounds of the peasantry without violence? It 
will be noticed that these nice problems may be associated 
with the Hindu doctrine of cow worship, a doctrine which 
for Mr. Gandhi has the widest possible significance, nothing 
less, in fact, than the religious recognition by the human 
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race of a moral obligation to shelter and protect, and never 
to kill, other creatures that breathe upon the earth’s sur¬ 
face, however unassuming and lowly. Mr. Gandhi’s ethical 
sensibility may be exacting, but it is also very sure, and 
never docs he condemn the gross turpitude of the West 
with more passion than when he has occasion to refer to 
vivisection, that dark abomination still palliated by Govern¬ 
ments that are sentimental as they are cynical, and morally 
blind as they ai'e lacking in magnanimity. 

The treatment that this “well-descended spirit” has so 
often received at the hands of Europeans must remain a 
matter for the heaviest shame. Insulted and buffeted, 
threatened and beaten, and on one occasion nearly lynched 
by a white mob in Durban, he has not been embittered 
but has merely continued following his fairy fancies with 
dedicated, resolute steps, How comes it that this little 
body, this habitation of brittle bones, can house so mighty 
a spirit ? The applause of the noisy world seems to affecthim 
as little as does its hatred. His personal dignity is of a kind 
so supreme that he can suffer the most mortifying physical 
indignities and remain unviolated and inviolable. Harried 
here and there, now being pulled through the window of 
a crowded train, now bending his spine to sweep up the 
dung of indentured labourers, now serving “Untouchables” 
as though they were of his nearest kin, his perfect sim¬ 
plicity and perfect goodness appear utterly unaffected. It 
is impossible to associate him with the sort of spiritual 
vanity that so infects our own idealists, whether secular 
or clerical. His genius is free as a cloud and he will change 
notion or custom over-night if he hears a true word. This 
Ariel breaks asunder all chains save those placed on his 
heels by the great Prospero of his life-long allegiance. Mr. 
Gandhi, for all his high principles and high thoughts, 
possesses a remarkable store of practical good sense. It is 
this, combined with an utter selflessness in all his approaches 
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to life, which has rendered him so invincible in his various 
struggles against wrong-doing and oppression. Wherever 
he goes all falls before him, as though his brown spinning 
hand held between finger and thumb a goblin’s wand. 

If ever the secret of Jesus has been practically proven, 
it has been so by this saintly Hindu. This is perhaps why 
the words of Jesus are so often upon his lips though he is 
far too clear a thinker, and has a far too honest mind, to 
accept the dogmas and theological inventions of our West¬ 
ern faith. “My reason was not ready to believe literally 
that Jesus by his death and by his blood redeemed the 
sins of the world. Metaphorically there might be some 
truth in it.” He was always strongly attracted to the 
Christian ideal of self-sacrifice, and the Sermon on the 
Mount, with all its manifold implications, made a deep 
impression on him. Nietzsche uttered once the piercing 
paradox, “There has been only one Christian and he died 
on the cross.” Perhaps if the frenzied philosopher had 
lived long enough to observe the manner of life of this 
other Guru he would have qualified his celebrated quip. 

With a noble tenderness and devotion Gandhi cared for 
the sick and wounded in that unforgivable “man hunt” known 
as the Zulu Rebellion, and as he marched through “those 
solemn solitudes” of the African Hinterland, he decided, 
he tells us, to observe the vow of Brahmacharya. Did not 
Jesus also turn away from his family believing like Gandhi 
that “he who would be a friend with God must remain 
alone”? Listen, too, to the following rash pronouncement: 
“God helps us when we feel ourselves humbler than the 
dust under our feet. Only to the weak and helpless is 
divine succour vouchsafed.” 

It is difficult to foresee the influences that will shape our 
human destiny here in earth. Perhaps, “metaphorically 
speaking,” these two heroes, so sinless and so sin-obsessed, 
have fallen upon an unexpected clue by which “the old 
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Dragon underground” may be bound in straiter limits. If it 
is found that happiness, as in the golden age, can be 
charmed back to earth by the gentle persuasions of their 
magical manners, blessed will it be indeed for the race of 
turbulent mortals so long abused. It is impossible not to 
respond to the story of Mr. Gandhi’s four Indian clerks 
who, when they were asked whether they would come 
with him to nurse men stricken with the plague, with 
the terrible black death, answered simply, “Where you 
go we will go also.” 

If Gandhi’s inspired gentleness gives to us English con¬ 
trite and broken hearts for the horrible atrocity—“a 
monstrous progeny of a monstrous war”—committed by 
General Dyer at Amritsar, he will have done a most 
valuable service for our native land. He will have proved 
once again that Pear does not rule the world and that 
there is a power greater than the bloody triumph of the 
sword. 

Ha! Monsieur Maggot and my Lord Rat, 

Here’s something for you to squirmy at! 

We pine and pine—but by Holy Rood 
There’s something here not understood 
And we are not the Devil’s food. 

How can we suffer the good name of our island race to be 
dragged down, down to the dust, “through the brute and 
boist’rous force of violent menl” Gandhi, with the eye¬ 
balls of the God Siva, sees through the frivolity of our 
Western culture, with its confidence in machines, with 
its lust for gold, with its lust for power, with its thought¬ 
less acceptance of life’s more trivial and more obvious 
values; with its reciprocity with nature acquired through 
killing innocent wild creatures—a culture that knows 
nothing of meditation, a culture that prompts us to reduce 
to the level of the humdrum all the poetry that surrounds 
us, common as the grass of the field. 
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At Chauri Chaura in 1922 there occurred upon the 
Indian side a shameless example of mob violence. Gandhi 
at once stopped his movement of civil disobedience and 
imposed upon himself an arduous fast. This conduct was 
typical of the Mahatma, typical of the great soul. In Piers 
Plowman, the sturdy little religious political book of the 
fourteenth century, there occurs a sentence which I have 
for long regarded as one of the most beautiful to be found 
in our literature. I think it can be placed with propriety 
at the end of this faltering appreciation. “Never lighter 
was a leaf upon a linden tree, than thy love was when it 
took flesh and blood of man, fluttering, piercing as a 
needle-point.” 


HOMAGE FROM CHINA 

by M. Quo Tai-chi 
(C hinese Ambassador, 
London) 


The processes of social and political regeneration all over 
China in our own times work in all the countries of Asia; 
and to serve and direct these processes a surprising group of 
leaders has been vouchsafed. Two of them have supremely 
embodied the greatest need of our continent, that moral 
prestige shall ever dominate high political acumen, what¬ 
ever die diverse ways by which national regenerations are 
being worked out. As a devoted follower of Sun Yat-sen 
I count it a privilege to offer my word of homage to 
Mahatma Gandhi on die occasion of his seventieth birthday. 
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A STATESMAN IN BEGGAR’S GARB 


hy Sir Abdul Qadir 
(Adviser to the Secretary of State 
for India) 


Some years ago I was on a visit to Vienna—the old, gay 
Vienna before the Anschluss. I went to one of its big 
restaurants for my mid-day meal. It was a busy hour and 
the place was crowded. I had some difficulty in finding a 
vacant table. A waiter came to me, and instead of asking 
what I required, he said: 

“Do you come from the country of Gandhi?” 

“Yes, I come from India and have seen Gandhi and 
spoken to him on a few occasions.” 

He was pleased to hear this and said: “I am so glad. 
I shall now be able to say I have met someone who had 
met Gandhi.” 

Aware as I was of the fact that the fame of Gandhi had 
spread far and wide, I had not realized that even the man 
in the street, in countries not connected with India and 
parted from it by land and sea, had come to know him 
and respected him. 

This leads my thoughts back to the year 1931. I was 
then in London and Mahatma Gandhi came there to attend 
the second Round Table Conference. Some people in India 
were of the opinion that he lost in prestige by that visit 
to England and made a mistake in attending the Conference. 
I do not agree with that view. I think he made a great 
impression on thinking people in England and created a 
friendly atmosphere in this country, in spite of the fact 
that in all his public utterances in London he made no 
secret of the fact that he desired the fullest political liberty 
for his country. 

His dress elicited some mild criticism in certain quarters, 
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but such criticism did not matter to Gandhi, and his per¬ 
sonality and the significance attached to his participation 
in the Conference conquered it. 

One of the strong points of Gandhi’s character is his 
supreme indifference to what people say about any course 
of conduct which he has decided for himself, for good 
reasons that satisfy his conscience. He, therefore, con¬ 
tinued to wear, during his last visit to England, the dress 
that he had adopted for years past. A loin cloth round his 
waist, his legs bare, and a sheet of home-spun cloth or a 
blanket round his shoulders, according to the season being 
hot or cold—this is now his dress, and he was not deterred 
from sticking to it, while travelling through France, where 
he received ovations, or attending big functions in London 
or in the sittings of the Round Table Conference itself. 
These sittings were not open to the public, as the hall in 
the palace at St. James’s, where the Conference was held, 
was not large enough to. allow the admission of visitors. 
I learnt, however, that they could occasionally allow some¬ 
one to occupy a secretary’s seat for a short while as a 
special case, and I managed to go in one day. Lord Sankey 
was in the Chair. On his right sat Sir Samuel Hoare, the 
Secretary of State for India, and Parliamentary representa¬ 
tives, and on the left the first place was given to Gandhi 
and then followed other Indian delegates, who occupied 
also the seats opposite the Chair, The deference that Lord 
Sankey appeared to pay to Gandhi was remarkable. 

The climax of Gandhi’s freedom from convention in 
die matter of dress was reached when I saw him mounting 
the carpeted stairs of Buckingham Palace to greet the 
King and Queen, with his blanket round his shoulders, 
at the Royal Party in honour of the Conference Delegates 
and other visitors. I do not think the Palace had seen a 
visitor in that costume before, nor is it easy to conceive that 
anyone else would have been allowed the same freedom. 
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Two interesting questions arise in this connection. 
Firstly, why has Gandhi adopted this garb and secondly, 
what is it that has earned him the towering position in 
which the observance of established conventions can be 
waived in his case? 

Those who have read Gandhi’s own story of his life, 
styled My Experiments with Truth, know that when he first 
came to England to qualify for the Bar, he was familiar 
with the life of a man of fashion and wore suits made by 
West End tailors. After being called to the Bar and 
returning to India, he went to South Africa in connection 
with a law suit and decided to stay on there. It was then 
that the serious purpose of his life took shape. It was there 
that he began to make sacrifices for the welfare of his 
countrymen settled there. It was the contact with their 
troubles and sorrows which brought about a change in 
him. The story of his useful work there is too well known 
to require recapitulation here. When he returned to India 
and began to take part in the struggle for Indian freedom, 
he gave up all ideas of practising as a lawyer, and dedicated 
himself to the work of political and social reform. It was 
at this stage that he adopted the loin cloth, as a voluntary 
act of self-denial, reducing his standard of life to the 
minimum. There is nothing to distinguish Gandhi’s garb 
from that which is worn by the poorest people. He tells 
us in the story of his life that “the idea of Renunciation 
appealed to him greatly, even when he was a student in 
London, as the highest form of religion.” That early seed 
in his mind has now grown into a tree and borne fruit. 

By the answer to the first question about the garb 
assumed by Gandhi, the second question has also been 
practically answered. His strength lies in his not wanting 
anything for himself. In his varied career, in the course 
of which intervals of hardship, detention and imprison¬ 
ment have alternated with triumphal processions and en- 
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thusiastic shouts of Jai (Victory) in his honour, there has 
been no question of “Self,” of office or rank or emolument. 
It is this aspect of his life that has touched the hearts of 
friends and foes alike. 

He has been invited by Governors and Viceroys to have 
frank talks with them about problems affecting the future 
of our country. Princes have consulted him and Ministers 
have sought his advice. A well-known verse of our famous 
Indian poet, Sir Mohammed Iqbal, fits in with a case such 
as this: 

Dil-i-shah larza girad zi gada-i-be-nidze . 

“The heart of a King trembles at the sight of a 
who begs not.” 

It is this u begging not,” this rising above personal want, 
which has given Gandhi the marvellous influence he 
possesses. 

During his stay in England Mahatma Gandhi stayed at 
Kingsley Hall, in the East End of London, spending any 
time that could be spared from the work of the Round 
Table Conference among the poor. He is always happy 
when associated with them and enjoys the kinship of spirit 
between them and himself. He could have stayed at one 
of the palatial hotels of London if he had wished. He could 
have stayed with some of his friends in a well-furnished 
and comfortable home, but he preferred the invitation of 
Miss Muriel Lester of Kingsley Hall in Bow. This estab¬ 
lishment provides a club for the working people in that 
area, where they have a social and intellectual centre and 
hold their meetings. It has some residential accommoda¬ 
tion also, where one can live in a simple way on less than 
one pound a week for board and residence. Gandhi occu¬ 
pied one of the small rooms in this house, while he was 
representing India at the Conference. I have seen that 
room. The management of the place arc proud of their 
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association with Gandhi and gladly point out to visitors 
the room which is now called by Gandhi’s name. 

Gandhi has the rare gift of inspiring love wherever he 
lives. He collected round him a band of devoted men and 
women, including some Europeans, when he fought the 
battle for the rights of Indians in South Africa. He attracted 
a still larger number of zealous co-workers when he 
changed his sphere of work to a bigger field in India, and 
during his brief visit to England in 1931 he added a number 
of friends and admirers to those he already had. When he 
had to go to jail, on his return to India, his jailers felt 
drawn towards him, and when he was ill in hospital his 
nurses became so fond of his genial temperament that they 
were sorry when he recovered and left the ward. This is 
all the more remarkable, as his charm comes simply from 
the beauty of his soul and docs not depend for assistance on 
charms of personal appearance. Gandhi’s love has its source 
in a strong belief in God and in his deep spirit of religion* 
His autobiography is full of passages showing his belief. For 
instance, referring to the ideal which he wishes humanity 
to follow, he observes: “Infinite striving after perfection 
is our human right. It carries with it its own reward. The 
rest is in the hands of God*” In the same book he tells us 
that “the religious spirit within him became a living force” 
at an early stage of his career in South Africa. Those, who 
have watched his life since, know that it is the same 
spirit which has been at work throughout his career and 
has made it possible for him to climb the great heights of 
patriotic fervour which he has reached and kept. 

On Ills attaining the seventieth year of a life devoted 
to the service of the mother-land and to the cause of 
religion and humanity, he will receive numerous tributes. 
Most of them will be from persons who have worked with 
him or have known him well. I have had only glimpses of 
him and have not always agreed with him in matters of 
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policy or about methods of work, but my appreciation of 
his lofty personal character and of his lifelong services to 
India is as sincere as of those who have had a closer and 
more intimate touch with him. The great awakening that 
we see among the masses of India owes more to his labours 
and influence than to any other living man. He stands as 
a demonstration of the power of the spirit, of what he 
calls “soul force,” in the sceptic and materialistic world of 
to-day, and has thus earned for himself the title of Mahatma, 
or “the great soul,” which has been conferred upon him 
by his countrymen. 


INDIA’S DEBT TO GANDHI 

bj Rajendraprasad, M.A. 

(President, Indian National Congress, 

Patna, India) 

Mahatma Gandhi’s contribution to Indian politics has been 
immense. The Indian National Congress had been in exis¬ 
tence for thirty years when he returned to India finally 
from South Africa in 191 The Congress had aroused and 
organized national consciousness to a certain extent; but 
the awakening was confined largely to the English-educated 
middle classes and had not penetrated the masses. He 
carried it to the masses and made it a mass movement. 
Mahatma Gandhi’s movement operated both horizontally 
and vertically. He took up causes which were not entirely 
political but which touched very intimately the life of 
large masses of people. His successful Satyagrah in Cham- 
paran on behalf of the cultivators and labourers, who had 
suffered for a century or more under an iniquitous system 
of forced growing of indigo for the benefit of planters, at 
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once extended the sphere of Congress activity to the 
proportions of a mass movement. His equally successful 
Satyagrah in Khaira for a revision of revenue assessment 
which was considered unjust had a similar appeal to the 
masses of the District. Congress politics was no longer 
confined to demanding a larger share in the higher public 
services of the country or seats on the Executive Councils 
of Governors. It identified itself with the sufferings of the 
toiling masses and, what was more, succeeded in securing 
relief for them. Since these early movements of 1917 and 
1918 there have been others of a similar kind, and in all 
of them the objective has been the securing of benefit not 
for a small class or group but for masses at large. Fight for 
relief has not been directed only against the British interests 
or the British Government. It has unhesitatingly attacked 
Indian interests and prejudices with equal vigour. Thus 
the unsatisfactory conditions under which Indian labourers 
have to work in factories have not escaped his vigilant 
eyes and one of the earliest things he did was to help 
workers of Ahmedabad to secure better conditions. The 
miserable lot of the depressed classes has necessitated a 
relentless drive against the vicious and wicked custom of 
Untouchability among the Hindus, and Mahatma Gandhi 
has carried it on even at the risk of his life. The Congress 
organization has also spread and expanded, covering the 
entire length and breadth of this vast country, and has got 
to-day millions of men and women on its rolls. But the 
influence of the Congress extends far wider than its mere 
numbers would indicate. The depth of that influence has 
been tried and tested as people have passed through the 
fiery ordeal of suffering and sacrifice at its call. 

Mahatma Gandhi’s greatest contribution, however, does 
not consist in making the masses of India politically self- 
conscious and organizing them on a scale they had never 
before been organized. To my mind his greatest contribu- 
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tion to Indian, politics and perhaps to suffering humanity 
in the world at large lies in the unique method which he 
has prescribed and employed for fighting wrongs. He has 
taught us how it is possible for us to successfully fight the 
mighty British Empire without arms; he has given us and 
the world a moral substitute for war. He has lifted politics 
from the plane of sophistication and untruths, where at 
its worst it degenerated into low intrigue and at its highest 
could not rise beyond diplomatic circumlocutions and 
secret diplomacy, to the pitch of a high idealism in which 
the end, however noble, can in no circumstances justify 
recourse to means which are not pure and immaculate. 
He has placed truth on its pedestal of glory even in politics, 
no matter how harmful its effect appears to be at the 
moment. His frankness and deliberate exposure of ugly 
or weak spots in ourselves to our so-called enemies has 
confounded both friends and opponents alike. But he con¬ 
siders our strength lies not in concealing our weakness 
but in knowing and combating it. The rigorous observance 
of non-violence, even where temporary advantages may 
apparently be gained by ignoring or mitigating it, has been 
recognized by experience to be not only the straightest 
course but also the wisest policy. It was the moral and 
spiritual fervour of his teaching which at once caught the 
imagination of the people, who saw and recognized that 
when all was dark around he showed us the way out of 
our misery and slavery. When we were feeling utterly 
helpless he made us realize our own strength through 
Truth and Non-violence. Man, after all, is not born with 
arms and weapons. He does not possess even the claws of a 
tiger or the horns of a wild buffalo. He is bom with a 
soul and a spirit. Why should he depend upon these 
extraneous things for his protection and uplift? Mahatma 
Gandhi has taught us that death and destruction await us 
if we rely upon them—that life and liberty are ours if we 
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rouse the spirit within us. No power on earth can keep 
us under subjection once that spirit is roused, once that 
dependence on extraneous things and circumstances is 
given up and once self-confidence and self-reliance are 
created. India is gradually but none the less surely and 
steadily getting that self-realization and is in the measure 
of that self-realization becoming irresistible. God grant 
that she shall not be deflected from the strait and narrow 
course of Truth and Non-violence which she has selected 
under the guidance of Mahatma Gandhi I That is Mahatma 
Gandhi’s greatest contribution to Indian politics and that 
will be India’s contribution to the deliverance of the 
world. 


THE FOOL OF GOD 

by Reginald Reynolds 
(London) 

His fools in vesture strange 
God sent to range 
The World and said: “Declare 
Untimely wisdom; bear 
Harsh witness and prepare 
The paths of change.” 

These are the opening words of W. G. Hole’s poem, 
The Fools oj God, which I discovered in the Visva-Bharati 
Quarterly in 1929, a few months before I went to India. 
It is not a well-known poem, but I doubt if anything I have 
ever read made a more profound or lasting impression on 
my mind. This was due not merely to the intrinsic merit 
of the verses, but to the fact that they proved prophetic. 
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The poem tells of God’s instructions to his Fools: “Be 
deaf; defer to none, and ever perversely shun the prudent 
way.” They depart 

And proffering toil and thirst 
To men in softness nursed, 

Today by all are cursed. 

Tomorrow blessed. 

In their quest they scorn 

The comfortable ways 
Of men’s consent and praise. 

But “faith-befooled” they' claim 

To see the light that rings 
Men’s brows and makes them kings 
With power to do the things 
Of righteousness. 

Within a few months of my discovering that poem I 
met—may I say it with all respect—Public Fool Number 
One, Mahatma Gandhi. And it did not take me long to 
discover that the vivid description in the lines that had 
so moved and inspired me fitted this man to the last detail. 

In spite of all that has been argued to the contrary, I do 
not think Gandhi is a clever man. Since I first came to know 
him, ten years ago, I have often felt extremely critical of 
his words and his actions. I am not among those blind 
venerators to whom the Mahatma can do no wrong. I regard 
him neither as a Messiah nor as an Avatar. His claim to 
greatness would, in my mind, be a slender one if it had 
to rely upon his political sagacity. It is by other standards 
that he must be judged. 

To explain the full and true significance of Gandhi it 
would be necessary to trace the whole history of Hinduism, 
from its earliest roots, laying stress upon those numerous 
reform movements which have their place in the develop- 
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ment of every religion. For it is in the nature of organized 
religion to decay, and in its decay to throw out continually 
new seeds of life in which the spirit lives while the old 
husks die and the dead boughs wither. 

I once heard a formidable American Christian cate¬ 
chizing one of Gandhi’s disciples. He asked what book had 
most deeply influenced the Mahatma. Pencil and notebook 
were ready and we all knew what answer he hoped to 
receive. But the reply was: “The Gita.” The New Testa¬ 
ment, together with the writings of Tolstoy and Ruskin, 
played its part. But primarily Gandhi is a Hindu Reformer. 

And yet Gandhi is not merely a Hindu. His true proto¬ 
type was Kabir, who first achieved honour as a saint among 
both Hindus and Mohammedans. He was the great prophet 
of Hindu-Moslem unity, a Moslem himself and disciple of 
the Hindu teacher Ramanand. Rabindranath Tagore has 
given us a beautiful English translation of Kabir’s sayings 
from which it is possible to illustrate this historical link. 1 

Put thy cleverness away: mere words shall never unite thee 
to Him. 

Do not deceive thyself with the witness of the Scriptures: 

Love is something other than this, and he who has sought 
it truly has found it. 

Here in three lines is the very essence of Gandhi’s 
teaching as a religious leader—and it is as a religious leader 
that I wish to consider him at the moment. 

When an Indian scholar once wrote an article entitled 
“Does the Gita support Orthodoxy?” (it was published later 
in The Aryan Path of March 1933), he sent it to Gandhi for 
his perusal. The Mahatma’s reply—dated Yeravda Central 
Prison, January n, 1933—was characteristic: 

“I have now carefully read both your articles on the 
Gita. I have found them to be interesting. 

1 All quotations from Kabir are from Kabir's Poems, translated by 
Rabindranath Tagore and published by Macmillan ($s. net). 
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“I obser\e that you have reached the same conclusion 
that I had by a different method. Yours is the learned way. 
Not so mine.” 

Needless to say, the conclusion of both the scholar and 
the Fool of God was that the Gita gave no support to 
orthodoxy. But Gandhi had not reached his standpoint 
through “cleverness.” 

Kabir might well have been writing about Gandhi when 
he said: 

“It is a hard fight and a weary one, this fight of the truth- 
seeker ; for the vow of the truth-seeker is more hard than 
that of the warrior, or the widowed wife who would 
follow her husband. 

“For the warrior fights for a few hours, and the widow’s 
struggle with death is soon ended: 

“But the truth-seeker’s battle goes on day and night, 
as long as life lasts it never ceases.” 

Or again, when Kabir speaks of life and death, the 
spiritual heritage of Gandhi is manifest: 

“If your bonds be not broken whilst living, what hope 
of deliverance in death? 

“It is but an empty dream that the soul shall have union 
with Him because it has passed from the body: 

“If He is found now, He is found then, 

“If not, we do but go to dwell in the City of Death.” 

Something equivalent to the Catholic and Protestant 
traditions in Christianity can be traced in most religions. 
Each tradition has its typical faults and its high peaks of 
achievement, and the apex of Protestantism is to be found 
among the finest of its Puritans. In our age we are inclined 
to see nothing in the Puritan but his intolerable negations: 
it is too easy to forget what Puritanism in its inception 
had to contend with. In his right place the Puritan is but 
a stem physician who prescribes abstinence and a strict 
regimen for a patient who is sick from a surfeit. That may 
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not be the conscious purpose of the Puritan: it is his 
historical function. 

Wherever great movements of social reform or revolu¬ 
tion are found, a strain of Puritanism can be discovered. 
It is part of the discipline of men and women who have to 
give up much in order to concentrate their energies upon 
one thing. That the leaders of modem India should be 
Puritans and the chief of them all a rigorous ascetic is 
therefore no accident. A revolt against imperialism could 
make no headway unless it struck at the fetters and blinkers 
which kept the people of India ignorant, indolent, caste- 
ridden and superstitious. Gandhi was able to lead the 
movement for political emancipation because he opposed 
the power of the priests, the evils accepted by the ortho¬ 
dox, “Untouchability,” the inferior status of women, child 
marriages, neglect of public hygiene, religious intolerance, 
wasteful expenditure on marriages, the use of opium—in 
short, the social corruption which had produced political 
inertia. 

Once more we shall find that a long tradition had 
existed in India, with intermittent manifestations of con¬ 
siderable interest, which helps to explain the success of 
Gandhi’s work in opposition to the conservative main- 
current of Hindu orthodoxy. 

Long before Gandhi’s time there were “Fools of 
God” in India. In Bengal the Baills (the name signifies 
“mad-caps”) included both Moslems and Hindus, chiefly 
of the lower castes. Spiritually their affinity with Kabir 
has been noted. They rejected scriptural authority and 
the sacredness of temples, for, as one of their songs 
complains: 

Thy path, O Lord, is hidden by mosque and temple: 

Thy call I hear, but priest and guru bar the way. 

They believed in voluntary poverty, in self-respect and 
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self-knowledge. Their God was the “inner guru," the ‘Man 
of the Heart.” 

And it was a Baiil who said—as a warning to myself 
and others who with our little learning try to appraise 
the incalculable— 

A goldsmith, methinks, has come into the garden: 

He would appraise the Lotus, forsooth, 

By rubbing it on his touchstone. 

Judged by the standard of the goldsmith the lotus was 
valueless. Our familiar measures may often prove equally 
deceptive when human wisdom sits in judgment over the 
Fools of God. 


HOMAGE FROM A MAN OF THE WEST 
TO GANDHI 

by Romain Rolland 
(Villa Olga, Villeneuve, 

Switzerland) 

Gandhi is not only for India a hero of national history, 
whose legendary memory will be enshrined in the millennial 
epoch. He has not only been the spirit of active life which 
has breathed into the peoples of India the proud con¬ 
sciousness of their unity, of their power, and the will to 
their independence. He has renewed, for all the peoples 
of the West, the message of their Christ, forgotten or 
betrayed. He has inscribed his name among the sages and 
saints of humanity; and the radiance of his figure has 
penetrated into all the regions of the earth. 

In the eyes of Europe he appeared at a moment when 
such an example seemed almost a miracle. Europe had 
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barely emerged from four years of furious war, of which 
the ravages, the ruins and the rancours were persisting, 
sowing the seeds of fresh and even more implacable wars, 
conjoined with the overturning of revolutions, with their 
fatal train of social hatreds, which was gnawing the heart 
of nations. Europe was under the weight of a heavy night, 
pregnant with misery and despair, without a single ray of 
light. The appearance of Gandhi, this feeble and nude 
little man, who repudiated all violence, whose only arms 
were his reason and his love, and whose humble and 
stubborn gentleness had just achieved its first victories, 
seemed a paradoxical defiance hurled in the face of the 
politics and the thought, traditional, accepted, and un¬ 
questioned, of the West. But it was, at the same time, a 
beam of health which shot through the despair. One could 
hardly believe it. . . . And it was some time before one 
could be convinced of the reality of such a prodigy . . . 
Who knew this better than I, who was one of the first in 
the West to discover and to spread the message of the 
Mahatma? . . . But in the degree that the certainty of 
the existence and the constant, patient and progressive 
activity of the spiritual master of India made itself felt, a 
torrent of recognition and of faith flowed from the West 
towards him. For many, he was like a return of Christ. 
For others, for independent thinkers, disturbed by the 
disordered movement of the civilization of the West, 
whose direction was no longer governed by any moral 
principle, and whose marvellous genius of discovery and 
invention is monstrously distorted towards its own ruin, 
Gandhi was a new incarnation of Jean-Jacques Rousseau 
and of Tolstoy, denouncing the illusions and the crimes of 
civilization, and preaching to men the return to nature, 
to the simple life, to health. Governments pretended to 
ignore and despise him. But the peoples felt him to be 
their best friend and their brother. 1 have seen here, in 
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Switzerland, the pious love that he inspired in humble 
peasants of the countryside and the mountains. 

But if his message of wisdom and love, like that of the 
Master of “The Sermon on the Mount,” has touched the 
hearts of countless good people, he did not depend upon 
it (any more than he would have counted on that of the 
Master of Nazareth) to change the course of destiny of a 
world which was itself dedicated to war and to destruc¬ 
tion. To be applied to politics, the doctrine of Non¬ 
violence requires a very different moral climate from that 
which pervades the Europe of to-day; it demands a total, 
immense and unanimous sacrifice of self, which has no 
present chance of success, in the face of the growing 
ferocity of the new systems of totalitarian dictatorships, 
which have been established in the world, and which have 
left their pitiless traces in the blood of millions of men. 
The radiance of such sacrifices has neither the possibility 
nor the hope of exerting a victorious influence except at 
the end of a very long period of trial for the peoples. 
And the latter cannot find the heroism to support them 
unless they feel sustained and exalted by a faith like that 
of Gandhi. This faith in God is lacking in the majority of 
men in the West, among the people as much as among 
their leaders. And new faiths (nationalist or revolutionary) 
are progenitors of violence. The most urgent task for the 
peoples of Europe is to defend by all means their liberties, 
their independence and even their Jives, menaced by the 
devouring imperialisms of allied fascist and racist States. 
Their political abdication would inevitably lead to the 
servitude of humanity, perhaps for centuries. In these 
circumstances we cannot recommend the practice of 
Gandhi’s doctrine, however much we may respect it. 

It seems to us that it is called to play in the world the 
role of those great monasteries of the Christian Middle 
Ages, wherein were preserved, as on an islet in the midst 
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of the surging ocean, the purest treasure of moral civiliza¬ 
tion, the spirit of peace and of love, the serenity of the 
spirit. Glorious and sacred role! May the spirit of Gandhi, 
as aforetime that of the great founders of the Christian 
orders, of St. Bruno, of St. Bernard, of St. Francis, main¬ 
tain, among the raging torments of the age of crisis and of 
transformation which the human race is traversing, the 
Civitas Dei, the love of men, harmony! 

And we, intellectuals, men of science, men of letters, 
artists, we who are also working, within the limits of our 
feeble strength, to prepare for the mind that “City of all 
men, where reigns the ‘Truce of God’ ”—we who are “the 
third order” (to use the language of the Church) and who 
belong to the panhumanist confraternity, we offer our 
fervent homage of love and veneration to our master and 
brother, Gandhi, who is realizing, in the heart and in 
action, our ideal of humanity to come. 


AN ENGLISHWOMAN’S FAITH 

by Miss Maude Royden, M.A., D.D. 

(Sevenoaks, Kent, England) 

It is a strange thing that Christians should feel, as many of 
us do, that the best Christian in the world to-day is a 
Hindu. The more I see of Gandhiji's work and read of his 
teaching, the more I feel that this is the case. He will, I 
know, not resent it if I add that, to me, Jesus of Nazareth 
is unique in his perfection: all I say, and this I feel bound 
to say, is that of his disciples to-day there is none so near 
to him as Mahatma Gandhi. 

The numbers of Harijan that reach me week by week 
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are like a drink of pure water in a hot and thirsty land. 
“Power politics” with all their false appeal and false 
philosophy have misled eten the workers for peace, in 
Europe to-day. Many of them now believe that to “enforce 
justice” is possible, and that it will lead to peace. The) 
seem to have forgotten that cartoon of years ago, after the 
partition of Poland, showing the figure of a w oman lying 
gagged and bound on the earth and guarded by a man 
armed to the teeth, with the legend “All is quiet in 
Warsaw.” They seem to have forgotten that the attacks 
made on Russia after the war seated the Bolshevist Govern¬ 
ment ever more and more firmly in the saddle; that the 
bludgeoning of Germany has led to the enthronement of 
Hitler; and that twenty years after the “war to end war” 
we are more threatened with war than before we waged 
it and waged it victoriously! 

To read the words of Gandhi in Hartjan is to be lifted 
above this senseless noise and confusion into a purer and 
a clearer air—clearer, for it enables us to see above the 
dust of battle and purer, because it is inspired by such 
utter fidelity to truth. 

Englishmen have sometimes accused Gandhi of being 
subtle. I say “accused” because, though subtlety is not in 
itself necessarily a bad thing, it is used here as a reproach 
—almost as a charge of insincerity. I can only say that, 
at first, I used to read with some anxiety the questions 
put to the Mahatma and the answers given by him, as 
reported in Harijan ; but now do so in the joyful confidence 
that he will never shirk or evade any difficulty at all. 
Questions put by Dr. J. R. Mott or by Kagawa or by 
Pierre Ceresole—all will be met with absolute sincerity. 

After long years of experience in the political and re¬ 
ligious worlds of this country—not, I am persuaded, 
less truthful than others—such sincerity is like a breath 
of heaven. 
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When he was in England for the Round Table Con¬ 
ference, Gandhiji came to the Guildhouse, to speak to us 
on voluntary poverty. The hall was crowded and hundreds 
stood outside. We listened with strained attention to hear 
what one had to say to us who not only talked of it but 
had actual experience of it. At the end many questions 
were asked. Sometimes the Mahatma paused before an¬ 
swering. Again I knew that he paused only that he might 
give the most exact and perfectly truthful answer that 
human language could convey. I remember his saying, “To 
possess nothing is, at first, not like taking your clothes 
off your body but like taking your flesh off your bones.” 
He went on—“If you say to me, ‘But, Mr. Gandhi, you 
are wearing a piece of cotton cloth. How can you say you 
have nothing?’, I shall answer that, as long as I have a 
body, I suppose I must wrap it in something. But,” he 
added with a most engaging smile, “if anyone here likes 
to take it from me he can have it. I shall not call in the 
police!” 

A paternal British Government had provided the 
Mahatma with a corps of policemen, all of whom were 
standing in the Guildhouse at the moment and listening 
to him. They could not refrain from a burst of laughter; 
neither could anybody else. 

One of the things that delighted many English people 
was the discovery that the great Mahatma had the same 
sense of humour and laughed at the same things as our¬ 
selves. I had the honour of driving him a little way in my 
car. On the way he asked me about my honorary degree. 
“What is this ‘D.D.’ that you have?” he said. I explained 
that it was the degree of a Doctor of Divinity, bestowed 
on me (honoris causa ) by Glasgow University. “Ah,” said 
he, “so you know all about divinity ?” 

How well I remember, too, the beginning of that little 
drive! Gandhiji had promised to let me take him to his 
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next engagement, but when we came out of the Guild- 
house theic was a surging mob of people around and I 
could not immediately find my car. Every car in London 
seemed to be driving past, and lingering in the hope that 
its driver might be chosen for the honour. The day was 
cold and wet, the Mahatma scantily clad. Sorrowfully I 
knew that I must not keep him. “Take the next car," I 
said, “don’t wait for mine.” “I shall wait for yours," he 
said. I felt I had received a crown! And the words of a 
follower of Jesus came to me—“As having nothing, yet 
possessing all things.” Gandhiji had no car but scores of 
cars circled round him in the hope that he would choose 
one of them! 

It is, of course, on the question of non-violent non- 
resistance that Gandhiji means most to the world of to-day. 
It is the knowledge that he, after all he has suffered and 
after an experience of life of nearly seventy years, not only 
believes in it but believes in it more and more every day, 
that may yet save not only India but the world. It is when 
questions are put to him on this point that I, suffocated 
by the hatredis and the violence of Europe, read with 
intensest eagerness. 

Above all, it is as a woman that I hope most from this 
Great Soul. 

In some of the most recent issues of Harijan the test 
question, so often put both to men and women over here, 
has been put to Gandhiji. What must a woman do if she 
is threatened with violation? Well, what will the Mahatma 
say? Will he shirk the question? Say he is not a woman 
and can’t answer for them ? Or what ? How will he answer? 

He answers that a woman may resist, and resist unto 
death, but not use any other kind of violence. I salute him 
in the name of women. The monstrous idea that a woman 
is in a different position from a man with regard to her 
“honour" because she can be “dishonoured” against her 
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will, so commonly, so universally taught, is slain by such 
an answer. It is not true: no woman and no man can be 
dishonoured by anything done to them by another. Only 
we ourselves can dishonour ourselves. Certainly there are 
things that are “worse than death” and dishonour is one 
of them. But dishonour does not lie in the act or the will 
of anyone but ourself. Who has dared to give this answer 
but Gandhi? All women should honour him for it. 

Can he convince the world ? It is horrible to think that 
the belief in force, so prevalent in the West, may succeed 
in undermining the Mahatma’s influence with his own 
countrymen and convince them that force alone can meet 
force. It will be the tragedy not of India only but of the 
British Empire and of the world. Not in Europe alone, 
nor in the West with its two great continents of the 
Americas, but in the East also, in Japan, even in Confucian 
pacifist China, the belief in violence gains ground. Can 
India keep the faith? Will she, alone in a warring world, 
hold to the truth and show us the light? If so, the world 
is saved. If not-? 

Oh, India, do not fail! 


THE FRUITS OF TRUE LEADERSHIP 

by The Rt. Hon. Viscount Samuel, 

G.C.B., G.B.E., D.C.L. 

(London) 

From time to time Gandhiji does things and says things 
that exasperate me. They seem to me unreasonable and 
perverse. Not seldom I feel myself to be his opponent and 
not his supporter. Yet all the while I am sure that here 
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is a man who, with utter sincerity and utter self-sacrifice, 
is striving passionately, by this road or by that road, 
towards good ends. 

Let the world recognize its great men. Let the world 
show gratitude to its great servants. “To the dead the 
roses; to the living the thorns,” has been said in irony. 
Let us sometimes offer roses, when well deserved, to the 
living also. 

In his long life Gandhiji has rendered many services— 
to India, and through India to mankind. Three are out¬ 
standing. 

He found a people whose characteristic was “oriental 
submissiveness.” To be conquered, to be ruled, to be 
backward, uneducated, superstitious, poverty-stricken— 
this was accepted, for the countless masses of the Indian 
people, as the destined lot—commanded by the history 
of the past and imposed by the irresistible conditions of 
the present. Gandhi came forward as a leader of the move¬ 
ment, then small and precarious, to change all that. His 
qualities soon gave him pre-eminence. He had that com¬ 
bination of spiritual enthusiasm with shrewd practical 
judgment which, when rarely it appears, moves masses 
and wins resounding triumphs. 

He taught the Indian to straighten his back, to raise 
his eyes, to face circumstance with steady gaze. It has been 
said that “Life can only be understood backwards, but it 
must be lived forwards.” Gandhi taught his people to study 
their past, not so as to be absorbed by it, but in order to 
leam its lesson; he inspired them to grasp the present 
with strong hands, in order that they might actively mould 
the future. He taught them to “live forwards.” And in this 
fuller dignity, in this stronger striving, he showed it to 
be vital that the women of India should also share. 

The British are a self-respecting people. For that very 
reason we respect self-respect in others. I do not hesitate 
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to say that—in spite of all the controversy and all the 
conflict of recent years—there is more true esteem among 
the British people for the Indian people to-day than at any 
previous time in all the centuries of their contact. 

A sixth of mankind dwell in the territories of India. 
Gandhi, more than any other one man, has helped to 
raise the status, to uplift the spirit of this great section of 
the human race. India should be grateful to him for it. 
And Britain should be grateful. And the world at large, 
which indirectly and ultimately shares the benefit, should 
be grateful. 

The movement was stained by some terrible crimes and 
outrages. But never at Gandhi’s instigation. They were 
committed in open disobedience to his earnest appeals. 

The second great achievement which makes his name 
illustrious is that he successfully combined liberty as the 
aim with non-violence as the method. Protest, persuasion, 
disobedience if need be; but not force, not killing of 
opponents, not outrage, not rebellion—that was, and is, 
his message. 

In India such a policy fits the character of the people. 
It calls for much self-sacrifice, which they are always ready 
to give, and it conforms to their sense of what is right. 
It is a conduct that is essentially religious, in the best 
sense of that often misused word. And it has proved effec¬ 
tive. Non-violence, coupled with energetic effort on the 
part of great masses of the people, has overcome a short¬ 
sighted, but not unnatural opposition far more speedily 
and far more completely than the contrary policy could 
ever have done. 

Gandhi’s third great service has been to take up, with 
vigour and power, the cause of the depressed classes; to 
bring it into the forefront of Indian politics; and to set 
it well on the road to success. 

The treatment of the outcastes—it must be frankly said 
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by all who are true friends of India—is a dark blot upon 
her social and religious history. What kind of religion is 
it which condemns vast multitudes for no inherent fault? 
which first degrades, and then keeps them under, for no 
other reason than that they are degraded? True religion 
must ever seek to liberate and uplift, never to oppress, 
the human soul. 

Gandhi has realized all this with keen, direct insight. 
He has felt it deeply. In face of an obstinate, obscurantist 
resistance, he has striven, incessantly and indefatigably, to 
raise these millions of suffering people; and, by freeing 
India from this disgrace, to bring her towards her rightful 
place in the forefront of civilization. And now he is able 
to see this movement also steadily gaining ground; he is 
able to feel the certainty of its ultimate success. 


What other living man, looking back on the record of 
seventy years, can survey achievements such as these— 
leadership in uplifting the spirit and exalting the dignity 
of a vast nation; leadership in showing the world of to-day 
and of to-morrow that the greatest results in the field of 
public affairs can be won by the sheer power of the human 
spirit, without the brutality of force; leadership in res¬ 
cuing from a degradation, that has lasted through century 
after century, tens of millions of the victims of injustice ? 

Gandhiji, at this moment of retrospect, may well feel 
content with the survey. Let others, too, bring him their 
tribute. He has often been pricked and scarred by the 
bitter thorns. Let us offer him now the roses of our 
gratitude. 
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IMPRESSIONS FROM THE ROUND TABLE 
CONFERENCE 

bj The Rt. Hon. Viscount Sankey, 
M.A., D.C.L. 

(London) 


In this article I do not propose to comment upon Mr. 
Gandhi’s career or to criticize his social and political 
views. The strength of his character is sufficiently proved 
by the fact that his followers speak of him in terms of 
unqualified praise and his opponents in terms of vehement 
condemnation. The present contribution is a personal one 
by an admirer who does not entirely share all his views. 

I met Mr. Gandhi for the first time on September 13, 
1931. For a few months we sat next to one another, hour 
after hour and day after day, at the Federal Structure 
Committee of the Indian Round Table Conference. Then 
he returned to India, and I have never seen him since. 
After sitting next to a man during very difficult debates 
and in many anxious moments you must either like or 
dislike him, and I hope I may be reckoned as one of Mr. 
Gandhi’s friends. 

He came over to England to attend the meetings of the 
Federal Structure Committee, and I was introduced to 
him at an interview at the Dorchester Hotel in London. 
Vast crowds were waiting outside, as the rumour had got 
about that he was coming. He was a small figure, dressed 
entirely in white, but he carried himself as if conscious of 
his dignity and his reputation. His appearance was striking, 
but what impressed me most was a pair of very large and 
lustrous eyes, from which at times you could judge his 
inner thoughts and convictions. 

I was requested to withdraw with him to a distant 
comer of the room to discuss the situation, as I had been 
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appointed Chairman of the Committee. He gave his views 
at considerable length. He complained of the inferior 
status of India, but his chief concern appeared to be the 
great expense of government which caused, he said, heavy 
taxes on the poor. Throughout the whole of the conversa¬ 
tion his concern for the poor was his prevailing topic. He 
was especially anxious for the fate of those who lived in 
the countryside and villages of India, and agreed that over¬ 
industrialization was an evil. He expounded to me his 
belief in Satyagraha, and when the question arose as to 
defence he was particularly insistent upon the Hindu 
doctrine of Ahimsa, or non-violence. 

At the end of a long interview it was impossible not to 
come away with very decided impressions of the man. 
First, last, and all the time his religious fervour was 
manifest. 

It seemed to me that he had been influenced by the 
writings of Tolstoy, and his cure for social evils was a 
return to the simple life. Secondly, he stood out as a 
great Hindu patriot, with a burning love of his country 
and a desire to advance its prestige and its reputation, and 
a longing to help the poor and oppressed. Lastly, it was 
obvious that he was a great political leader, for it was 
clear that he had a sincere and unshakeable belief not only 
as to the ends which he desired to reach but also as to the 
means by which he was to attain them. 

The first meeting of the Committee was held at St. 
James’s Palace, London, on September 14th, It was Mr. 
Gandhi’s silence day, and he did not utter a single word. 
On Tuesday, the iyth, he made his first speech, and per¬ 
haps the following note made at the time may be found 
interesting: “Mr. Gandhi spoke very slowly and deliber¬ 
ately, £7 words minute. He spoke for nearly an hour 
without a note. He put his hands together and seemed to 
pray before he began. He sat next to me. He wore sandals, 
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a loin cloth, and a large white shawl or cape.” He asked 
for independence for India and control of army and finance. 
How Mr. Gandhi managed to stand the physical and mental 
strain of that Conference has always been a marvel to me. 
Without fail he was there at the beginning and he remained 
till the end of the day’s work. A note made at the time 
tells me that on some days as many as 80,000 words were 
spoken. 

But Mr. Gandhi’s real task only began when the Con¬ 
ference adjourned. Hour after hour till late in the night, 
and early in the morning, he was engaged in conversations 
and interviews with the different interests, doing his best 
to get them into line and to bring them to his own way 
of thinking. Prime Ministers and Dictators have means and 
opportunities of imposing their views on their peoples, 
but it is doubtful whether there has ever been any man, 
other than Mr. Gandhi, who has in his lifetime won so 
many millions of men over to his side by his own efforts 
and example. 

It was my good fortune during the Conference to meet 
many of the distinguished men of India, both old and 
young, and of all creeds and classes, but whether they 
agreed with him or not, all were impressed by the 
extraordinary personality of the Mahatma. 

From time to time he seemed to be guided by some 
inner voice. Other great men at different periods of the 
world’s history have had a similar experience. For example, 
Socrates and St. Paul. Whether such men are following 
the delusions of a madman, or are endowed with a wisdom 
not of this world, at any rate they seem to exercise a 
commanding influence over those who are brought into 
contact with them. Mr. Gandhi is a political mystic, 
sometimes impossible but always religious, and always 
anxious to do what he can for India and the poor. 

With regard to his political career, it is not for me to 
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speak. Politicians are sometimes hardly dealt with. In a 
well-known passage in Sesame and Lilies, John Rushin sajs: 
“We may intrude ten minutes’ talk on a Cabinet Minister, 
answered probably with words worse than silence being 
deceptive.” Whether Ruskin would have done any better 
had he been called to be a political leader is doubtful, and 
when Western politicians criticize with some asperity Mr. 
Gandhi’s political career, they will do well to remember 
that those who live in glass houses shouldn’t throw stones. 

No doubt Mr, Gandhi has placed before himself high 
ideals, yet I sometimes wonder what would have hap¬ 
pened had he found himself with power and responsibility 
not merely among his own people, but over the many 
different creeds and races in the vast population of India. 
In such a position the politician has to consider ways and 
means. But ways and means are not for the prophets, and 
in the long run the prophets generally beat the politicians. 

If I may give my view, it is that when Mr. Gandhi’s 
life comes to an end it will be generally admitted that, 
thanks to his efforts, he left the world better than he 
found it. 


A GREAT PROPHET OF HINDUISM 

by D. S. Sarma, M.A. 

(Pachaiappa’s College, Madras) 

An American tourist once said that he came to India to 
see three things—the Himalayas, the Taj Mahal, and 
Mahatma Gandhi. We in this country stand too near 
Mahatma Gandhi to see his personality in its true propor¬ 
tions or to understand the significance in human history 
of what he calls his experiments with Truth. He has him- 
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self declared that his message is universal, though it is 
delivered in India and in terms of Indian politics. But 
politics is the least part of the man whose ultimate aim 
is to lift the human species to a higher moral and spiritual 
plane. 

We have witnessed in our own age the triumphs of 
aviation. We hear every day of adventurous men and 
women who fly from continent to continent across thou¬ 
sands of miles and land and sea without in the least minding 
the terrible risks involved in such an undertaking. The 
invention of the aeroplane and its swift adoption by the 
nations of the earth for the purposes of war and peace 
have, as we all know, opened a new page in history. But 
Mahatma Gandhi’s invention is far more important to 
mankind than the aeroplane and will have a momentous 
influence on their fortunes in the centuries to come. For 
his Satyagraha is nothing but spiritual aeronautics. When 
it is properly understood and correctly practised it would 
enable not only individuals but also nations to fly away 
from the tiger and the ape in man in the direction of that 
mysterious perfection of all spiritual values which we call 
God. Some people may laugh to-day at his doctrine of 
non-violence or what he calls the soul-force and may ask 
what will happen to it when it has to face a machine-gun 
or an incendiary bomb. Evidently they have not under¬ 
stood the story of Christianity. They only remind us of 
the member of Parliament—he must have been one of the 
Liberals—who in a discussion about the newly invented 
railway locomotive asked what would happen to it if it 
was attacked on the proposed road by an angry cow. But 
a hundred years hence—or probably a thousand years 
hence, for man is still an infant in the kingdom of the 
spirit—when all the present military dictators of Europe 
and those who think like them will have long been dust 
in their graves and the barbarous armaments which they 
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are piling up have gone the same way, the spiritual weapon 
forged by this frail Hindu will have been universally 
adopted and the nations of the earth will bless him for 
having pointed out to them a higher and a better way—a 
way which alone is really worthy of human beings. Then 
he will be recognized by all as a true messenger of God, 
whose message, like that of Buddha, Christ or Muhammad, 
is not confined to one country or nation. 

Hinduism is the oldest of living religions. It has an 
unbroken record of over forty centuries. Its book of revela¬ 
tions is not closed. It ever contemplates the proclamation 
of new gospels, the promulgation of new. laws and the 
advent of new prophets and avatars. In a word, it is a 
progressive realization of Truth. And to-day it is passing 
through a period of Renaissance and a memorable chapter 
is being added to its history. For Mahatma Gandhi, who 
is a true incarnation of Hindu spirituality and in the direct 
line of descent from the ancient Rishis, is re-interpreting 
its eternal truths and applying them in a marvellously 
original manner to the conditions of the modem world. 
His gospel of Satyagraha, as he himself says, is only an 
extension and an application of the fundamental Hindu 
doctrine of Ahimsa to all national and international prob¬ 
lems. No other country in the world than India has the 
requisite religious background for the extending and the 
implementing of this great doctrine which is calculated to 
release the divinity in man. His idea of Swaraj, which is 
to be won by non-violence and in which all religions 
would have equal treatment and all communities equal 
rights and privileges, is only an expression in political 
terms of the Hindu doctrine —Ekam sad vipra bahvdha 
vadanti. The great movement he has started for the aboli¬ 
tion of untouchability and the removal of the inequalities 
of the modem caste system has for its object the restora¬ 
tion to its original purity of the spirit of Vamasrama 
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Dharma, which according to him is the greatest commu¬ 
nism on earth. His passionate plea for the revival of the 
spinning-wheel and the handloom in the villages of India 
as well as his argument for total prohibition in this country 
is a reminder to us of the character of Indian civilization 
which has to be preserved at all costs. And, above all, his 
method of religious approach to all political and social 
problems and his insistence on Truth and Non-violence in 
every sphere of life and his recognition of the spiritual 
unity of all men even in the details of every-day life are 
aspects of Hinduism at its best. Moreover, by his ascetic 
habits, his fasts and penances and his life of renunciation, 
he has upheld the ancient Hindu ideals of Brahmacharya, 
Tapasya and Vairagya in the modern world in which there 
is so much to corrupt every sense. Thus both by precept 
and by example Mahatma Gandhi is pointing the way to a 
future of Hinduism which will be really worthy of its 
past. Undoubtedly he is one of the greatest creative per¬ 
sonalities in the history of this religion and his speeches 
and writings will form part of the sacred books of Hindus. 


THE GREAT LITTLE MAHATMA 

by Clare Sheridan 
(London) 


It is almost impossible for anyone to appreciate the real 
personality of the great little Mahatma, who has not met 
him. 

In England the Press deliberately misrepresent him. If 
he were given a fair deal his publicity would be somewhat 
on the scale of that of the Dictators. I have often thought 
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how wonderful it would be if instead of “tuning in” on a 
certain day at a certain hour to hear a menacing and 
ranting speech from across water, the world could hear 
the voice of Mahatma Gandhi and listen to some of his 
uncompromising truths! How illuminating, how instructive 
that would be: clear explanations, idealist views and no 
hate, no threats of violence. 

I remember my surprise when Lord Londonderry asked 
me if “Gandhi hates us very much.” 

The idea that Gandhi could hate, either individually 
or collectively, betrayed such a deep misunderstanding of 
his nature. 

I was privileged to see him “close up” during those 
Round Table Conference days; through my friend, Sarojini 
Naidu, the Mahatma was induced to allow me to model 
his portrait. 

It was not easy. He would not pose. This was either 
by modesty, through overwork, or because he was not 
interested in Art! Probably all three. 

I was reminded of Lenin who made similar conditions 
when in 1920 I was admitted to his workroom in the 
{Cremlin. There is a curious similarity between these two. 
Both are passionate idealists, even if they are divided on 
the value of violence. 

The first time I found myself in his presence, the 
Mahatma said (just as Lenin had said), “I cannot pose, 
you must let me go on with my work, and do the best 
you can,” 

Gandhi squatting upon the floor proceeded with his 
weaving. Lenin in his office chair went on reading. 

I sensed—on both occasions—a silent resentment, but 
in each case it ended on terms of great mutual friendship. 
One day Gandhi, in almost the same words and with the 
same ironical smile as Lenin, observed: 

“So you are a cousin of Mr. Winston Churchill!” 
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It was the same old joke: Winston’s relation fraternizing 
(yes?) with his arch enemy! And Gandhi pursued: 

“You know he refuses to see me? But you wall tell him, 
won’t you, from me how glad I am to see you.” 

Lenin in much the same way: “You will tell your 
cousin . . . etc.” 

And when their respective heads were finished and I 
asked one and the other the question: “What do you think 
of it?” they answered identically, “I don’t know—-I cannot 
judge of my own face, and I know nothing about Art— 
but you have worked well!” 

I sometimes wonder which of these two men will leave 
the greater imprint on the world. 

Lenin would seem—as far as Russia is concerned—to 
have left no imprint, other than a preserved body in a 
glass case. But it is too early to judge. Christianity took 
two hundred years to get under way. 

Gandhi is still active. His work begins to bear fruit. 

I believe that both these men have given an indestruc¬ 
tible message to the world. A message that heartens those 
who were rejected and downtrodden. A message that has 
enabled the humble to raise their heads, and recognize 
their place in the sun. 

In Gandhi’s message there is a.degree of spirituality 
that raises it to a sublime level. 

Those who have died in the cause of Lenin would 
seem to be heroes, but those who have died in the 
name of Gandhi would seem to be both heroes and 
martyrs. 

I had an opportunity of comparing notes with the 
American sculptor, Joe Davidson, who also modelled a 
head of Gandhi. Joe Davidson has modelled most of the 
prominent men 'of our time, and we agreed they were 
disappointing to meet. Hardly one of them would leave 
an impression, if he had not been “dished up” with the 
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recognizable trimmings of sentries and a background of 
usurped palaces. But Gandhi stands out above all these. 
In his grandiose simplicity the little bare-legged man, 
wrapped around in his “Khaddar,” is deeply impressive. 
So impressive is he, such is the respect that he inspires, 
that I reverently kissed his hand at our final parting, when 
he assured me that he had grown to love me (in the Christ 
sense) and that he never forgot his friends. 

A statuette of him, in the cross-legged position in which 
he sat weaving, has the place of honour on my writing- 
table. Actually he is looking down intent upon his weaving, 
but to me he is a Buddha in deep contemplation, and I 
sense the flow of cosmic thoughts that emanate from his 
immovable quietude. 

It was a little world that surrounded him in those 
London days, but from the point of view of diverseness 
of representation it was immense. 

Every morning, from ten to twelve, he was available 
to all those who sought his advice or proferred apprecia¬ 
tion. He received them with a fraternal kindliness and 
tolerance, but never let them interrupt his spinning. Only 
once did he rise to his feet to greet a visitor. I do not 
believe he would have risen for a royalty, but he rose for 
a Canon of the Church of England who came with a book, 
and begged him to write “What we should do to be better 
Christians.” 

I was impressed by the firm yet gentle way in which he 
dismissed those who stayed too long or whose questions 
seemed importunate! 

There was a gentleman who claimed to have known him 
in South Africa, and who tried vainly to recall himself to 
Gandhi’s memory: 

‘Don’t you remember our talks in South Africa, Mr. 
Gandhi?” 

v l remember South Africa- 
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“Don’t you remember the garden of the hotel in 
Durban ?” 

“I remember being admitted to the hotel on condition 
I did not go into the garden—they only tolerated a Hindu 
if he stuck to his room—but that is of no interest. I am 
delighted to see you, Mr. A, but I wouldn’t like to keep 
you if you are in a hurry-” 

I felt rather sorry for Mr. A’s discomfiture, but I don’t 
believe that Gandhi was haphazard in his aloofness. Per¬ 
haps he really did remember certain “talks in South Africa.” 

The next visitor (they followed in a kind of procession, 
announced by a disciple-secretary) was a well-dressed 
typical Englishman whom the Mahatma greeted with great 
friendliness. Conversation, however, did not rise above 
the weather and the greenness of England. The visitor 
was a doctor who had saved his life when he operated 
him urgently by candle-light, for appendicitis. 

The doctor was followed by a French lady lawyer who, 
in answer to the Mahatma’s question, “Does France still 
preserve her war spirit?” drew herself up protestingly: 
“Monsieur Gandhi, we did not make the war. We defended 
ourselves.” To which “Monsieur” Gandhi smiled tolerantly. 

Then came the editor of a Left wing “weekly.” Every 
question I had longed to ask was presented for discussion. 
The editor had very precise arguments. Gandhi had an 
answer to everything; his answers were conclusive and 
satisfying. 

When the editor was through, the wife of Paul Robeson 
flopped down on the floor at his feet and asked for his 
opinion on the negro question in the United States. It was 
quite obviously a problem which the Mahatma had not 
hitherto been called upon to consider I Mrs. Robeson, 
however, produced statistics: “Do you think some day the 
negroes will predominate?" 

Gandhi did not think so. She persisted. 
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“Do you think we may be assimilated?” 

“Perhaps-” 

“And then-?” 

“Well, then it will be no longer a negro problem.” 

Suddenly a young German woman burst in unannounced. 
She appeared to know the Mahatma so well that she could 
dispense with ceremony. He paused in his spinning, and 
extended his bony, supple hand. She took it in both of 
hers and held it as though she held some sacred relic. 

“You are going back to Germany?" he asked. 

She bowed her head, her lips trembled, but she did not 
answer. There were tears in her eyes. 

“Good-bye-■" 

She took a step backwards, her arms still extended, 
her eyes fixed upon him in a kind of ecstasy—a sob, and 
she disappeared. 

A turbaned messenger arrived from the Aga Khan— 
“Very important, His Highness hopes you will agree to 
arbitration-” 

Then a Hindu student presented his American wife. 
Gandhi shot a comprehensive glance at her and asked the 
young man: 

“Do you intend to take your wife to India?” 

The answer in the affirmative sounded, I thought, a 
little nervous. The bride was naive, radiant, full of self- 
confidence. “When are you coming to the United States, 
Mahatma?” 

“Not yet-” 

“Everybody’s crazy about you over there!” 

The Mahatma’s eyes twinkled: “My well-informed friends 
tell mel’d be relegated to the Zoo 1 ” (Protests and laughter.) 

Then the Mahatma’s biographer, C. F. Andrews, inter¬ 
vened to discuss details for the week-end. 

“Yes—yes,” agreed Gandhi, who was absorbed in 
mending a broken strand. 
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“-and this evening, Bapu, don’t forget the reception 

by fifteen Anglican bishops. The Bishop of London is 
coming expressly to meet you at seven o’clock.” 

Gandhi looked up sharply: “What about the seven 
o’clock prayer?” 

Mr. Andrews suggested that it be either advanced or re¬ 
tarded. Gandhi decided: “It shall be in the car on the way.” 

One sensed the difficulty of maintaining an Eastern 
ascetic’s life in a Western turmoil. Monday’s day of silence 
was continually threatened and maintained only with the 
most determined effort. Food, too, was a constant 
pre-occupation. 

Having expressed my appreciation for being allowed to 
be present on one occasion at the seven-o’clock-in-the- 
evening prayer, the Mahatma said: “It is open to all, but 
if you would like to come to the three-o’clock-in-the- 
morning prayer, I will arrange with my friends for you 
to spend the night at Kingsley Hall—but you will have 
to bring your blankets, for we are poor people there.” 

Kingsley Hall was a welfare organization for factory 
workers, to which Miss Lester devoted her life and 
fortune. It was to show his appreciation of Miss Lester 
and her work that the Mahatma had accepted the hos¬ 
pitality of Kingsley Hall during his official visit to England. 

I arrived on a foggy, freezing night and was taken to my 
room, a little white monastic cubicle. Access to it was 
across an open terrace on the roof. A white veiled figure 
leaning on the parapet was Mirabai, looking more than 
ever like Puvis de Chavannes 1 Sainte Genevieve. She 
promised to wake me just before three o’clock. 

I shall never forget that night, the strange mystic beauty 
of it. Half asleep and wrapped in a fur coat, I followed 
Mirabai to the Mahatma’s cell. It was small and white and 
cold; he sat on a thin mattress on the floor, enveloped in 
his “Khaddar,” and looked very frail. 
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We were joined by his Hindu secretary, the lamp was 
put out, and through the open door came a faint, cold, 
blue mist. Two Hindus and an English saint chanted the 
Brahmin hymns. I felt that I was dreaming. 

A little before five Mirabai again awakened me; it was 
the Mahatma’s walking hour and reputed the best moment 
to get him to talk. 

It was quite obvious that this life might be beautiful in 
any other climate, or adapt itself to a less nervously 
strenuous programme. How the Mahatma was able to 
sustain his religious asceticism with his London political 
and business activities can only (I imagine) be explained 
through spiritual discipline. But I, who had not then 
attained to any degree of discipline, was completely 
numbed, mentally, physically and spiritually, through 
cold, fog and lack of sleep. I was unable to profit by the 
privilege of pursuing the Mahatma on his early walk. I use 
the word pursue deliberately, for, gathering his Khaddar 
around him, the Mahatma set forth at such a speed that 
we had almost to run so as not to lose him in the fogl 
Behind us, panting and puffing, one heard the two unfor¬ 
tunate detectives whose duty it was to guard or to watch 
him. 

Gandhi knew his way; it skirted a canal. He could have 
done that walk with his eyes shut. Even though one could 
not see the canal one could hear the water as it poured 
through a mill. There was barely room for two abreast 

and Mirabai pushed me forward: “This is your chance-” 

I remember vaguely that we talked religion, and he inti¬ 
mated that all those who have a love of truth and sincerity, 
who have eliminated hatred and bitterness, have an affinity 
the world over. But it is not necessary really that Gandhi 
should speak to one in words. Merely to be in his environ¬ 
ment raises one consciously on to a higher plane. There 
would be much to gain from meditating in silence athis side. 
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I am able to say, in perfect truth, seven years afterwards, 
when emotion has faded and memory is like a dream, that 
through knowing Gandhi something was changed in me. 
Life was just a shade more worth living. Something which, 
for want of a better word we call Inspiration, had 
entered in. 


GANDHI’S POLITICAL METHOD 

by The Rt. Hon. J. C. Smuts, 

M.A., LL.D., D.C.L. 

(House of Assembly, Cape Town) 

It is fitting that I, as an opponent of Gandhi a generation 
ago, should now salute the veteran as he reaches the 
scriptural limits of three score years and ten. May the 
further allotment which the Psalmist grudgingly allows 
also be his, and may they be years of fruitful service to the 
world and of a peaceful mind to himself! I join most 
heartily with the other contributors to this volume in 
recognition of his great public services and in paying 
tribute to his high personal qualities. Men like him redeem 
us all from a sense of commonplaceness and futility, and are 
an inspiration to us not to be weary in well-doing. 

The story of our clash in the early days of the Union 
of South Africa has been told by Gandhi himself and is 
well known. It was my fate to be the antagonist of a man 
for whom even then I had the highest respect. That clash 
on the small stage of South Africa brought out certain quali¬ 
ties of Gandhi’s character which have since become more 
prominently displayed in his later large-scale operations 
in India. And they show that while he was prepared to go 
all out for the causes which he championed, he never 
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forgot the human background of the situation, never lost 
his temper or succumbed to hate, and preserved his gentle 
humour even in the most trying situations. His manner 
and spirit even then, as well as later, contrasted markedly 
with the ruthless and brutal forcefulness which is the 
vogue in our day. 

I must frankly admit that his activities at that time were 
very trying to me. Together with other South African 
leaders I was then busily engaged on the task of welding 
the old colonies into a unified State, of consolidating the 
administration of the new national structure, and of 
creating, out of what was left after the Boer War, a 
new nation. It was a colossal work which took up every 
moment of my time. Suddenly, in the midst of all these 
engrossing preoccupations, Gandhi raised a most trouble¬ 
some issue. 

We had a skeleton in our cupboard in the form of what 
is called the Indian question in South Africa. The Trans¬ 
vaal had made an effort to restrict Indian immigration. 
Natal had an old tax on Indians intended to induce them 
to return to India after their period of service on the sugar 
plantations had been completed. Gandhi tackled this prob¬ 
lem, and in doing so showed a new technique—one which 
he afterwards made world-famous in his political campaigns 
in India. His method was deliberately to break the law, 
and to organize his followers into a mass movement of 
passive resistance in disobedience to the law objected to. 
In both provinces a wild and disconcerting commotion 
was created, large numbers of Indians had to be imprisoned 
for lawless behaviour, and Gandhi himself received—what 
no doubt he desired—a short period of rest and quiet in 
gaol. For him everything went according to plan. For me 
—the defender of law and order—there was the usual 
trying situation, the odium of carrying out a law which 
had not strong public support, and finally the discomfiture 
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when the law had to be repealed. For him it was a success¬ 
ful coup. Nor was the personal touch wanting, for nothing 
in Gandhi’s procedure is without a peculiar personal touch. 
In gaol he had prepared for me a very useful pair of sandals 
which he presented to me when he was set free! I have 
worn these sandals for many a summer since then, even 
though I may feel that I am not worthy to stand in the 
shoes of so great a man! Anyhow it was in that spirit that 
we fought out our quarrels in South Africa. There was 
no hatred or personal ill feeling, the spirit of humanity 
was never absent, and when the fight was over there was 
the atmosphere in which a decent peace could be con¬ 
cluded. Gandhi and I made a settlement which Parliament 
ratified, and which kept the peace between the races for 
many years. He left South Africa to undertake his Her¬ 
culean task in India and to impress his spirit and personality 
on the masses of that great country to a degree which has 
no parallel in recent Indian history. And throughout it all, 
he was but largely carrying out the methods he had learnt 
in South Africa in our scrappings over the Indian question. 
South Africa was indeed a great training school for him, 
as it has been for other notable men who have from time 
to time shared our life in this strangely attractive and 
provocative sub-continent. 

I say largely, but not quite. In addition to his old 
method of passive resistance—now renamed non-co-opera¬ 
tion—he developed in India a new technical device of a 
very disconcerting but effective character. That technique 
of reform was persuasion by self-starvation. Fortunately 
we had been spared this development in South Africa 
where people have a horror of any unnecessary loss of life. 
In India it has worked wonders and carried Gandhi to 
successes and heights of achievement which would probably 
have been unattainable otherwise. 

It may be of interest to give closer attention to this 
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novel technique—novel at any rate in political warfare. 
I cannot conceive the Leader of the Opposition in Great 
Britain starving himself to death in order to convince the 
Government of the day of the error of their ways. We 
are here in a strange region, remote from the ways of 
democracy and indeed of Western civilization. I think the 
phenomenon is deserving of careful study. I can but direct 
cursory attention to it here. 

It is not so entirely novel to Indian ways of thought and 
practice. In India it appears to be a recognized practice 
for the creditor to bring pressure to bear on his dilatory 
debtor by inflicting suffering, not on the debtor but on 
himself. Civil imprisonment of the debtor is or has been 
our Western way of forcing the hand of the recalcitrant 
debtor. Not so in India: there the creditor will himself 
go to prison or sit and starve on the doorstep of his 
debtor in order to soften his heart and open his or his 
friends’ purse. Gandhi adopts this Indian technique and 
only alters its application and scale. He would sit and 
starve, if need be to death, on the doorstep of the 
Government or a recalcitrant section of the community 
whom he wishes to persuade or rather to coerce to better 
ways. And like the creditor he succeeds, not by reasoning 
or persuasion, but by arousing the much deeper-lying 
emotions of fear, of shame, of repentance, of sympathy, 
of humanity, and of other feelings below the threshold of 
conscious thought, which in their mass effect prove much 
more potent than reasoning or persuasion. The debtor— 
the opponent Government or community—is morally 
undermined and finally overwhelmed by this emotional 
mass effect. 

In some ways this technique is not very different from 
the methods followed by large-scale propaganda in our 
day. It has the same effect of overwhelming the public 
mind, not by reason but by play on the emotions, many 
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of them of an irrational character. One might fairly con¬ 
clude that this technique is dangerous and may be abused, 
just as propaganda to-day is being abused to debauch and 
poison public opinion in the Western world. Whether 
the objects in view are worthy or detestable, the method 
is a dangerous one, as it undermines reason and personal 
responsibility, and is an invasion of that inner sanctuary 
of the personality which is the final citadel of all human 
nature. 

Gandhi’s technique of self-starvation differs, however, 
in a very important respect from that of Western propa¬ 
ganda. The performer (if I may call him so) tries to rouse 
the community to face the situation by the thought and 
the spectacle of his own suffering. The technique is based 
on the principle of suffering and the purifying effect of 
vicarious suffering on the emotions of others. It has the 
same purifying and ennobling effect which high tragedy 
has in accordance with the Aristotelean definition. 

We touch here not only the Greek notion of tragedy 
but the deepest springs of religion. In particular the motif 
of suffering is central to the Christian religion. The Cross 
remains the symbol of the most significant tragedy in all 
human history. The Suffering Servant of Isaiah and the 
Great Sufferer on the Cross, pouiing out his soul for his 
brothers, stir emotions whose dynamic is incomparably 
greater than that of all reason or rational persuasion. The 
argument from suffering is and remains the most effective 
in the world. In the welter of religions in the early Roman 
Empire the Christian religion won through by suffering, 
by martyrdom, and not by the arguments of the Apolo¬ 
gists ; nor was its progress impeded by the current philoso¬ 
phies of that enlightened age. And in the same way the 
large-scale sufferings which in our day a cruel and brutal 
inhumanity in Europe is inflicting on those who differ in 
race or religion or conviction may yet become the dyna- 
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mite to explode the great systems now so proudly being 
reared. 

It is this potent principle of suffering on which Gandhi 
has based his novel technique of reform. He makes him¬ 
self a sufferer in order to move the sympathy and gain the 
support of others for the cause lie has at heart. Where 
ordinary political methods of reasoning and persuasion 
fail, he falls back on this new technique, based on the 
ancient practices of India and the East. It is a procedure 
which, as I have said, deserves the attention of political 
thinkers. It is Gandhi’s distinctive contribution to political 
method. 

Let me conclude with one other thought. Many people, 
even some who sincerely admire him, will differ from 
some of his ideas and some of his ways of doing things. 
His style of doing things is individual, is his own, and, as 
in the case of other great men, does not conform to the 
usual standards. But however often we may differ from 
him, we are conscious all the time of his sincerity, his 
unselfishness, and above all of his fundamental and uni¬ 
versal humanity. He always acts as a great human, with 
deep sympathy for men of all classes and all races and 
especially for the under-dog. His outlook has nothing 
sectional about it, but is distinguished by that universal 
and eternal human which is the hall-mark of true greatness 
of spirit. 

It is curious how in these days of European confusion 
and decline Asia is steadily moving to the front. Among 
the greatest men on the public stage of the world to-day 
are two Asiatics—Gandhi and Chiang-Kai-Shek, both 
moving immense masses of men along noble lines to a 
destiny which in essence is one with the high Christian 
ideal which the West has received but no longer seriously 
practises. 
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v/ THE POET’S VERDICT 

bj Rabindranath Tagore 
(Santiniketan, Bolpur, Bengal) 

Occasionally there appear in the arena of politics makers 
of history, whose mental height is above the common level 
of humanity. They wield an instrument of power, which 
is almost physical in its compelling force and often relent¬ 
less, exploiting the weakness in human nature—its greed, 
fear, or vanity. When Mahatma Gandhi came and opened 
up the path of freedom for India, he had no obvious 
medium of power in his hand, no overwhelming authority 
of coercion. The influence which emanated from his per¬ 
sonality was ineffable, like music, like beauty. Its claim 
upon others was great because of its revelation of a spon¬ 
taneous self-giving. This is the reason why our people have 
hardly ever laid emphasis upon his natural cleverness in 
manipulating recalcitrant facts. They have rather dwelt 
upon the truth which shines through his character in lucid 
simplicity. This is why, though his realm of activity lies 
in practical politics, people’s minds have been struck by 
the analogy of his character with that of the great masters, 
'whose spiritual inspiration comprehends and yet transcends 
all varied manifestations of humanity, and makes the face 
of worldliness turn to the light that comes from the 
eternal source of wisdom. 
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GANDHI: A CHARACTER STUDY 


by Edward Thompson 
(Oxford) 


I admit a disability at the outset. I do not know 
Mr. Gandhi well; and his recent phase, and reports that 
come from India, fill me with disquiet. Fortunately, he 
has already done enough to be part of history, and in 
a series of autobiographical books of often startling 
frankness, has himself provided the materials for a study 
of his character and purposes. 

He is a Gujarati, one of a race that is unwarlike and 
has been often overrun and pillaged, especially by the 
Marathas. His origins are rarely mentioned in the West, 
which does not understand their significance, but they are 
rarely forgotten in India. He has laid himself open to the 
retort (and it is part of his moral courage that he is aware 
of this, and does not let himself be deflected by awareness) 
that his emphasis on ahimsa, “non-violence,” is a badge of 
his unmartial origins. The Marathas, I think, rarely forget 
that they are Marathas, and that he is a Gujarati; among 
them his vogue has been fitful and wavering. It has been 
the same with the Rajputs, another warlike nation. “To 
me, as a Rajput,” said a Central Indian Prince to me, “the 
doctrine of ahimsa is inconceivable! It is a Rajput’s duty 
to kill and to be warlike!” Nevertheless, ahimsa is the core 
of Mr. Gandhi’s teaching, and though he has had to force 
it upon so many reluctant converts it has been the cause 
of his remarkable victories. I shall have to return to this, 
and to show that it is so. 

One does not get away entirely from one’s race and 
beginnings, and there may be a debit side sometimes to 
the fact that he came from an unpolitical and unmartial 
nation, and from a small and unimportant State inside that 
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nation. The ideal that the Ruler should be personally 
accessible to his subjects whenever they suffer oppi-ession 
has lived on in India. But, until the Governments of the 
world, and their whole social and financial and political 
systems, change radically, it seems in practice to belong 
to a vanished age. It might have been conceivable in the 
Athens of Pericles, where everyone of any distinction was 
known by sight and the free population was not large— 
or in the Porbander (the small Gujarati State) of Gandhi’s 
childhood. Mr. Gandhi’s politics are often inadequate to 
questions that fall outside a village economy—the defence 
of India, for example, in a world beset with totalitarian 
Powers. He thinks in terms of small and primitive units, 
and seems not to see the modern world’s complexity 
(except as something to be dreaded and warded off—how 
one wishes this were possible 1 ). He is busy always with 
the Individual. And while, if you must be in extremes, 
this is infinitely better than the opposite attitude, which 
sees men in the mass, as trees from which taxation can be 
shaken down, as cannon-fodder, and “reserves of man¬ 
power” (from which a few thousands or even a few hundred 
thousands can be shot away or killed out of “economic 
causes”), yet, if India is to be saved, the piecemeal indi¬ 
vidual process will have to be supplemented by large-scale 
planning and action. God has been very good to India, 
following a Gandhi by a Nehru. The younger man can 
be trusted to conserve all that is great and effective 
in his predecessor’s work, and yet to have the courage 
to carry that work into a world that the older man 
distrusts. 

Partly because of this restricted outlook, at the Round 
Table Conference Mr. Gandhi showed at a disadvantage, 
and never got on to the plane of Iris opponents, who 
envisaged men in groups and masses. He is at a disadvantage 
to-day, in a world where nation after nation is being 
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welded into a club of destruction to strike down other 
nations. His ahimsa weapon, which in his hands was so 
sharp and strong, is blunted. The simile was used, in a 
discussion in my own house, that it was a pair of scissors, 
needing two blades, his own and his opponent’s. It suc¬ 
ceeded in India, because it was used against a Government 
that—however imperfectly—recognized that the game of 
insurrection and repression had rules; his enemy had 
streaks of humanity and liberalism. The Government there¬ 
fore found itself ultimately helpless, when line after line 
of Nationalists stood up fearlessly, to be struck down by 
the lathis of the police, while British spectators were 
overcome with shame and American journalists hurried 
off to cable home their indignation. It was a world in 
which, if you had strength to endure to the end, you were 
sure to be saved, and to see your cause saved also! 

All that world has passed away, and it is hard to be sure 
that we saw it in operation! Mr. Gandhi has said that, if 
the Abyssinians had practised strict non-violence, they 
would have won, and when the scissors simile was used 
to him (in pre-tolalitarian days, when no one even dreamed 
of the monstrous figures that haunt our contemporary 
vision) he rejected it. But surely his idea of ahimsa, like 
the long-bow, now belongs to history? If he had been 
confronting a Fascist or Nazi Power, or if India were to 
find herself invaded by one of these armies that pitilessly 
lay waste whole cities from the air and sweep all their 
prisoners before firing squads, should we not realize its 
limitations? Is it strange that in the National Congress 
now there is the sharpest division of opinion concerning 
it, and that the young think this weapon is a museum 
piece, like the arquebuses and scimitars of a bygone day? 

All this, however, means only that Mr. Gandhi is a 
consistent pacifist, and that I am not. I know that a hun¬ 
dred years from now men will still be puzzling over his 
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personality, although Book Societies will be recommending 
The Riddle of M. K. Gandhi, The Secret of Mr. Gandhi, The 
Man Who Fought an Empire, and reviewers will be declaring 
that this or that biographer has at last “unveiled” his 
“mystery”! 

Ten years ago, at the height of his fame, too much 
attention was focussed on him as a picturesque figure. 
This distracted notice from his actions, but served to 
bring out his lovablcness and naturalness. There is no 
question that he enjoyed the fun of it all; and he has never 
been taken in by his own legend. “Your Majesty, I myself 
was never a Wilkesite,” John Wilkes told George III. 
Mr. Gandhi has never been a Gandhi-ite; he has preserved 
a cool and slightly contemptuous attitude towards his own 
sillier entourage, and is well aware that many of his 
votaries have not helped his cause. Among his engaging 
personal qualities is impishness, and his sense of humour 
brings him constant happiness. You get on far better with 
him if you preserve self-respect, and he does not resent 
it if you keep the conversation light. He arrogates no 
dignity to himself (though he possesses plenty), he will 
“pull your leg” and enjoy having his own pulled in return. 

He has a dry suspicion of the imaginative and “literary.” 
He will smilingly dismiss an unwelcome opinion, with 
“Ah, but you see, you are a poet!”—in a manner that 
leaves the quite clear impression that what his courtesy 
implies but forbids him to say outright is, “Ah, but you 
see, you are a half-wit!” The relations between him and 
Rabindranath Tagore, men whose mutual respect has been 
deep and. unshaken, yet men utterly unlike each other, 
have been fascinating to watch. India has watched them 
for years, and the spectacle has been a considerable part 
of that country's rich public education! It has ministered 
to pride to realize that your land possesses two men so 
great, yet so different and so well aware that each is 
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essential to the nation-building work that both have at 
heart! 

“He can be exasperating !” Every one of us who has had 
to do with him has said this at one time or another, and 
said it with affection 1 He will send a wire that brings a 
friend or colleague a thousand miles, on presumably 
important business, and he will break off discussion and 
use up what may be the only time available, because 
the exact minute has arrived when he gives his patients 
enemas! I use a mild example of the kind of thing I 
mean, because one should always aim at understatement! 

I watched him once (at the discussion I have mentioned 
earlier) while for three hours he was sifted and cross- 
questioned by a group which included the Master of 
Balliol, Gilbert Murray, Sir Michael Sadler, P. C. Lyon. It 
was a reasonably exacting ordeal, yet not for one moment 
was he rattled or at a loss. The conviction came to me, that 
not since Socrates has the world seen his equal for absolute 
self-control and composure; and once or twice, putting 
myself in the place of men who had to confront that 
invincible calm and imperturbability, I thought I under¬ 
stood why the Athenians made “the martyr-sophist” drink 
the hemlock. Like Socrates, he has a “daemon.” And 
when that daemon has spoken, he is as unmoved by 
argument as by danger. I can still hear Lindsay’s desperate 
tones, as he cited Cromwell’s appeal to the Presbyterian 
ministers—“In the bowels of Christ, I beseech you to think 
it possible that you may be mistaken!”—and added, “Mr. 
Gandhi! think it possible that you may be mistaken !” Mr. 
Gandhi did not think it possible. For, like Socrates, he 
has a “daemon.”; and, when that daemon has spoken, 
death may thrust his fangs into Mahatmaji’s face, or a 
whole University bring its arguments, but Gandhi is 
immovable. 

Perhaps his unsurpassed command of English idiom 
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comes partly from this perfect control over his mind. The 
hardest thing in our language for a foreigner is our preposi¬ 
tions. I never met an Indian who had mastered them as 
Gandhi has. I learnt this during the Round Table Con¬ 
ference, when two or three times he asked me to draft 
some statement for him. If you are a professional writer, 
you try to be careful about your prepositions, and I admit 
that I took a deal of trouble over this drafting. Mr. Gandhi 
would glance over my work, and would make just one 
subtle prepositional change—you might (if you did not 
know English from the roots of your mind) think the 
change was a trifle. But it did its work. Perhaps it left a 
loophole (and politicians are suspected ofliking loopholes). 
Anyway, it changed my meaning into Mr. Gandhi’s 
meaning. And our eyes, as they met and each of us smiled 
at the other, showed that we both knew that this had 
happened. 

Yes, he is a lawyer; and lawyers can be most exasperating 
—as the League of Nations discovered when Britain was 
represented there by lawyers! When revolution comes in 
any land, and the people take charge of their affairs at 
last, the first refoi'm is always the execution of all the 
lawyers. It is often the only reform that subsequent ages 
do not regret. 

And what was the British Government in India to do, 
when it was confronted by a lawyer, who in his battle 
with it gradually mastered the subtlest shades of meaning 
in English words, who not only was without fear or care 
for self but could not be put out by the most unexpected 
turn in argument? And, what made it worse, the man’s 
sense of humour made him willing to concede to you his 
own insignificance, so that you could not strike him 
through himself! And what made it worst of all was that 
here was Antaeus again, whose strength was invincible 
when it touched his Mother Earth! Gandhi rested always 
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on the patience of the East, its utter indifference, its 
tested methods of resistance. 

As a matter of fact, India’s only chance in those days was 
by strict practice of ahimsa, “non-violent non-resistance,” 
and it was a flash of inspiration when Gandhi saw this, 
sooner than anyone else. “In hoc signo vinces.” Of course! 
Granted an opponent who did not expect this kind of 
attack, who would be bewildered by it, who would 
vaguely feel that he could not strike down an enemy who 
refused to strike back, you had found a weapon indeed! 
And India, weak and disarmed , had no other l It is silly to take 
up bows and arrows against machine-guns, if bows and 
arrows are all you have! You merely give the enemy 
justification for using the machine-guns “in self-defence,” 
whereas otherwise he may be ashamed to use them! “Non¬ 
violence,” however ineffective to-day, did its work in its 
time. 

And with this inspiration, born out of helplessness and 
desperation, came another. “Sit dharnal ” the spirit of India 
whispered. I think it was Rushbrook Williams who first 
traced Mr. Gandhi’s political action to the ancient practice 
of “sitting dharna ” This practice, which was a nuisance in 
India of John Company days, was one whereby a creditor 
at an obstinate debtor’s door, an aggrieved person at the 
door of an oppressor or enemy, sat fasting until death or 
redress released him. If it was death, then the ghost sat 
on eternally, an implacable shadow, now beyond the reach 
of appeal or repentance. This was Mr. Gandhi’s action, 
an action magnificently vernacular. He has been, with 
intervals, sitting dharna at the British Empire’s threshold 
for close on forty years. Once or twice we have come 
very near to having his ghost on our hands. “Non-violent 
non-co-operation.” Young India watched with absorbed 
interest when Young Ireland handled bomb and revolver, 
shot from behind hedges and derailed trains. But all India 

29 ? 



EDWARD THOMPSON 


watched with a more poignant interest yet, when Mac- 
Swiney, the Lord Mayor of Cork, hunger-struck until he 
died. In 1929 an Indian student, accused of a political 
murder, did the same, and the passage of his body home 
from the Punjab to Calcutta was a pageant which will 
not be forgotten. The Alien Government was being fought 
to the death, with Indian weapons. Those weapons had 
already been imported into the West, and had succeeded 
there. Witness the Nonconformist Passive Resisters, then 
the Suffragettes (who had gone one better, by thinking 
of the hunger-strike—but perhaps they were not strictly 
"non-violent”), then Ireland. Here was “non-violence,” 
even unto death 1 

“He is moral, but not spiritual,” a great Indian once 
said to me of Gandhi. Another Indian said, “He is elusive. 
But there is no doubt that he is capable of the very highest 
forms of truth.” I come home to this. He disappointed 
some who met him in London during the Round Table 
Conference; they said in surprise, “He is not a saint!” 
Well, I do not think he is a saint; and, to be frank, I do 
not care whether he is or not. I think he has been some¬ 
thing far harder, and something which the desperate nature 
of the times through which wc have lived has needed far 
more than it has needed saints. “He is capable of the very 
highest forms of truth.” He is; he can rise to extraordinary 
heights of nobility. The whole of that South African 
struggle, where he was the focus and spearhead (and 
everything else) of Indian resistance to intolerable injustice, 
is an episode too great for any praise of mine. And not 
only was his courage tremendous; so was the man’s 
generosity. The magnanimity of Indians fills me, every 
minute of my life, with astonishment. They have shown, 
as individuals and as a race, that they can rise above 
resentment, as I the Englishman feel I could never rise 
above it, if I were in their shoes. Gandhi ought to have 
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hated every white face to the end of his life—yet he did 
not! Indeed, as Edmund Candler noted long ago, he rather 
likes Englishmen. Then there came what was called a Zulu 
rebellion in Natal, which began with the hanging of twelve 
Zulus, and passed into a ghastly tale of shooting and 
flogging. Gandhi, to show that he was not anti-British 
and that he and his fellows were willing to take their 
share of work when trouble was ablaze, volunteered for 
ambulance work. By a refinement of stupidity (this is all 
I will call it) they were given the care of the bodies of 
Zulus which had been lacerated by whippings inflicted 
under martial law. It was a good training, if it was meant 
to harden these Indians to the anticipation of what Govern¬ 
ments can do when they are frightened! It did harden 
them in this way, but not in another; Gandhi kept his 
belief that the Englishman can be touched by reason and 
an appeal to his sense of fairness. In April 1919, General 
Dyer shot down nearly two thousand people in the death¬ 
trap of that sunken garden at Jalianwala, in Amritsar, 
where the wounded were left all night to crawl and cry 
out. There followed the provocation of infamous debates 
in both British Houses of Parliament, and of the mean 
agitation that whipped up a subscription of £26,000 to 
the Dyer Testimonial Fund. Gandhi and Jayakar were 
deputed to draw up the National Congress’s own report 
on the Punjab disturbances. Detailed and circumstantial 
evidence (readily believed in the misery and humiliation 
of the time) was pressed upon them, to show that General 
Dyer had deliberately “lured” the crowd into the sunken 
garden, so as to make a slaughter of them. The evidence 
had behind it the impetus of uncontrollable passion and 
suffering. Mr. Gandhi brushed it aside, brushed aside the 
insistence of his own people. “I do not believe it,” he said, 
“and it shall not be set down in the Report.” 1 Never was 
1 My informant was M. R. Jayakar. 

29c 



uDWAKD THOMPSON 


his self-possession more triumphant; and self-possession in 
such circumstances is a high moral victory. If you lived 
through the War, you know how difficult it is to be shaken 
by indignation and patriotism and yet remain just. Gandhi 
achieved this, and achieved it under humiliation that has 
never been the Englishman’s experience, that of belonging 
to a beaten-down nation. This is “the highest form of 
truth”—truth of action, not mere truth of speech. 

My last example is his trial, in 1922, an episode 
honourable to him and to his opponents—unusual, and 
perhaps unique, in the high quality of human “decency" 
that showed in it, and made it, when there was so much 
to cause conflagration, a revelation of the honesty and 
fairness on both sides. That trial began a genuine change 
(I will not say of heart, but) of attitude in the British 
community in India. They had already learnt to respect 
Mr. Gandhi, however much he exasperated them, and 
now they saw, in the dramatic (it was this, without passing 
into that further phase when we condemn the striking by 
styling it theatrical) minutes of that trial, the man’s queer, 
ironical, entirely honourable, and magnificently unworldly 
and valiant spirit. How much more we saw I cannot say. 
I can speak only for myself, the typical John Bull; I began 
to see that he challenged, not so much the British do¬ 
minion, as a thing that many of us longed to dare to chal¬ 
lenge, the whole modern world, that has mechanized and 
arrested human life. His quarrel with us was a deeper 
and wider thing than we had thought! 

He was released early, because of his operation 
(January 12, 1924) for appendicitis. The Jail Governor 
offered to let him have in his own ayurvedic physician or 
any surgeon he chose. Not to be outdone in courtesy, Mr. 
Gandhi left himself in the Governor’s hands, and claimed 
no special privilege. The surgeon used an electric torch, 
which fused halfway through the operation; the nurse 
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held a hurricane lantern till it was finished. Had the 
patient died, we know what India and the world would 
have said. Miss Mayo has given a sneering account of this 
episode, of which Mr. Gandhi speaks as “a sacred” experi¬ 
ence, creditable to his jailors, “and, I U'ust, to myself." 
It was; and in a world where so many unpleasant things 
happen, here is something of another kind. 

I have no time to speak of his cult of the spinning- 
wheel, which I have come to see was wise and justified, 
though it was sometimes taken to absurd extremes, 
as when he wanted Tagore to do spinning daily. Or 
of that harmless touch of masochism in him, which 
makes him, as a penance for wrong done by his country¬ 
men to outcastes or milch cows, deliberately do with his 
own hands the dirtiest scavenger work he can find, in his 
outdoor hospital, and drink only goats’ milk (as a protest 
against the cruel phooka method of forcing more milk than 
a cow can really give). 

He is a superb judge of other men. His humanity is one 
of the profoundest things that history has seen. He has 
pity and love for every race, and most of all for the poor 
and oppressed. He is genuinely nishkam , desireless. All 
India knows that he regards all men and women equally, 
his own son being no more to him than the son of a 
sweeper. He is without fear or care for self. He is humo¬ 
rous, kindly, obstinate, brave, India was.fissured and split 
—cracked, shattered, and patched—as no other folk on 
the earth’s surface. For the first time since Buddha, she 
knew a stirring that spread to her remotest places, a breath 
and voice felt and heard everywhere, even though the 
words were not always understood. The Nationalist Move¬ 
ment has had more eloquent men, more learned men. But 
one man only who has convinced men and women in 
India that he is of the same flesh and blood as they are. 
He has held up a hope before the outcaste; the Dom and 
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the Hari have begun to dream that they come within the 
category of human. He has set in action emotions and 
hopes that are far wider than any political grouping. He 
has definitely shifted the course of a people’s way for the 
future. 

He has done more than even that. I have criticized him 
as a politician. But, as I have said elsewhere, “he will be 
remembered as one of the very few who have set the 
stamp of an idea on an epoch. That idea is ‘non-violence,’ 
which has drawn out powerfully the sympathy of other 
lands.” It also—and this no one seems to have noticed— 
set “a reciprocal quality on the British Government’s 
‘repression.’ The struggle in India has been accompanied 
by bloodshed and savagery. Yet, when all has been said 
by the extreme protagonists of both sides, its conduct 
justifies a guarded belief that its outcome may be a sane 
and civilized relationship between the two countries.’’ 1 
If that should come to pass, when the insanity now 
ravaging the world has passed away, then my own country, 
as well as India, will look on this man as one of its greatest 
and most effective servants and sons. He has kept the 
quarrel between England and India what it is in essentials, 
a quarrel inside a family. Families often behave very badly, 
but their quarrels are rarely implacable. 

1 Thompson and Garratt, The Rise and Fulfilment oj British Rule in India, 
P- 6.Cf- 
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THE PATH OF SATYAGRAHA 

by Srimati Sophia Wadia 
(Founder in India and Editor of 
The Indian P.E.Z., Bombay) 


Gandhiji is a practical mystic whose philosophy of life and 
whose political programme are at once an inspiration to 
thousands and a puzzle to millions. While his philosophy 
of Soul-life can be understood in theory by any intelligent 
individual, and its principles practised by the ardent and 
resolute aspirant, his political programme will remain a 
riddle until he is perceived as a figure evolving very 
naturally out of the long, long past of India and in a real 
sense embodying the forces which are moulding its present 
history. 

Present-day India is not a new civilization on an ancient 
soil, like Iran or Egypt. The living stream of Indian con¬ 
sciousness in the twentieth century is a continuity, the 
same stream which has been steadily flowing for millennia. 
Even the results of archaeological excavations in India take 
on a new meaning and come to possess a new value unlike 
any other finds, except perhaps those in China. For 
example, the Pyramids speak of the glory of an Egypt 
that is gone; not so, let us say, Mohenjo-Daro, which is 
not a relic, but an organism in the living culture of India. 

In reality there is no modern India is the sense in which 
we speak of modern Iran or modem Egypt; it is not 
modern even in the sense in which Japan is, i.e. the same 
old people metamorphosed into modernity. Modernized 
India exists only in large cities and even there but very 
partially. There is a tendency in a not negligible portion 
of English-speaking India to “go modem”; that tendency 
unfortunately seems to be gathering force, though it is 
being checked by the writings and activities of Gandhiji. 
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Modernized India will come into existence only when 
his influence is rejected and his political methods have 
fallen into desuetude. That would be, for India as well as 
for the world, an even greater catastrophe than was India’s 
rejection of Buddha’s doctrines. That rejection was bad 
and injurious but did not kill India’s culture, though it 
stemmed its rising tide and deprived her of the oppor¬ 
tunity of serving the world at large on as great a scale as 
she might have done. 

It is necessary to view Gandhiji’s life activities as a 
developing and an unfinished chapter of Indian history. 
Our Indian history has been primarily made by spiritual 
individualities. Great kingdoms with arts and literature 
of monumental proportions grew naturally from the roots 
of spiritual culture embodied and taught by those indi¬ 
vidualities. For example, the Empire of Asoka and the 
art of Ajanta are fruits of but a single branch of a giant 
tree; that branch is Gautama Buddha. There are numerous 
branches of that tree whose trunk represents the indi¬ 
visible culture of the previous Buddhas, including the 
Vedic seers and singers; its roots are buried in still more 
ancient soil known in Pauranik lore as saka dwipa and sveta 
dwipa. It is necessary to view Gandhiji as a living central 
figure on the twentieth-century canvas of Indian history 
which presents in its background details covering millions 
of years. 

The mighty spiritual individualities who have played the 
leading role in our history have always been integrated 
beings. They integrated themselves by disciplining their 
warring members. The more complete the harmonious 
fusion of the activity of the hands, the head and the heart, 
the greater the individuality. Not by outer opulence but 
by inner enrichment have they served their beloved 
Motherland. When necessary they have worn a royal garb, 
as in Rama’s case; in another era Siddharta, also a Prince, 
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exchanged his sceptre for the begging-bowl of the Buddha; 
both were integrated individualities. There have been 
others—poets, seers, sages, all of them different in their 
outer appearance and working in environments which 
were different, but all of them the same in their inner 
consciousness—minds enlightened by souls, hearts full of 
the Tathagata Light. Of them it might be said not so much 
that they were the makers of Indian history as that 
they were made by world-history, that is, by the power 
of the Spirit in the region called Bharatavarsha, described 
as Karma-bhumi, the “Land of Works.” They all served 
humanity by sustaining India’s real nature, her innate 
property, her spiritual law and order, which are all 
implicit in the term Dharma. This line of thought may 
appear fanciful and historically unsound. Occidental scholars 
complain of the lack of the sense of history in the Indian 
people of the past; they err in this, because they are 
looking for that particular type of the historical sense with 
which they are most familiar. Gandhiji himself has de¬ 
scribed history as understood and interpreted by Occidental 
culture in this way: 

“History is really a record of every interruption of the 
even working of the force of love or of the Soul. . . . 
Soul-force being natural is not noted in history.” 

In this negative sense our old records are very unhis- 
torical; they deal mostly with actions of the Soul and their 
emphasis is on moral forces and ideals rather than on 
mundane matters. The Puranas are history in this sense. 

The difficulty of the Occidental historian reappears in 
a slightly altered aspect in the modern politician—British 
or Western-minded—who finds that Gandhiji is lacking 
in the political sense; for to the modern politician the 
political sense expresses itself in one way and in no other. 
Brahmana sages at the courts of kings and emperors, like 
Vashistha, the adviser of Dasaratha at Ayodhya, were 
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politicians of the highest order, but their heirs of to-day 
would not succeed in gathering sufficient votes to enter a 
Western parliament. 

The so-called inconsistencies and impracticalities of 
Gandhiji are understood when we sec him as a Soul, and 
when we take into account the fact that he is one who 
refuses to make compromises between his head and his 
heart, who declines to go against his own conscience, who 
views all events not from the mundane standpoint, but 
as avenues for Soul-learning for himself and of Soul-service 
of others. He practises his philosophy, he lives up to his 
principles; and therefore he remains a puzzle of varying 
bafflement to all who compromise and so remain in a 
disintegrated state of mental confusion and of moral 
concessions to the flesh and to the world of the flesh. 

If we clearly perceive two facts, of Gandhiji’s being 
(i) neither a politician nor a philosopher nor a theologian, 
but a spiritual reformer; and (2) one who incarnates 
within himself the Spirit of India or of Arya-Dharma 
(Religion of the Noble Soul) and is thus writing the 
chapter of present-day history, we get the correct perspec¬ 
tive of his multifarious activities. 

Gandhiji is best known to the world as the political 
leader of India. No doubt people speak of him as a mystic 
and a religious man, but often his religion is looked upon 
as of only secondary importance, and Britishers and even 
many among his own countrymen err in understanding 
his statements because they hear and use them as if those 
statements were made by a patriotic politician. They over¬ 
look the significance of his rule that “politics without 
morality is a thing to be avoided.” He is giving a new 
value to patriotism and to nationalism, which are root- 
causes of world chaos to-day, when he asserts, “My patriot¬ 
ism iS subservient to my religion.” He will not harm the 
enemy of India, because to harm anyone is irreligious. 

qo2 
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It is therefore necessary that we enquire about the inner 
religion of Gandhiji. He calls himself a Hindu, but he is 
such only in the sense that the universal teachings expressed 
in Hinduism appeal to him most and most directly. He 
writes: 

“Dharma, i.e. religion in the highest sense of the term, 
includes Hinduism, Islam, Christianity, etc., but is superior 
to them all. You may recognize it by the name of Truth, 
not the honesty of expedience but the living Truth that 
pervades everything and will survive all destruction and 
all transformation. 

“Religion is dear to me; and my first complaint is that 
India is becoming irreligious. Here I am not thinking of 
the Hindu and Mahomedan or the Zoroastrian religion 
but of that religion which underlies all religions. We are 
turning away from God.” 

Gandhiji defines God as “an indefinable mysterious power 
that pervades everything.” He explains: 

“I do perceive that, whilst everything around me is 
ever-changing and ever-dying, there is, underlying all that 
change, a living power that is changeless, that holds all 
together, that creates, dissolves and re-creates. That 
informing Power or Spirit is God.” 

That God is triime—Sat-Chit-Ananda or Truth-Know¬ 
ledge-Bliss. 

“The word ‘Satya’ (Truth) is derived from ‘Sat’ which 
means being. And nothing is or exists in reality except 
Truth. . . . And where there is Truth, there also is 
knowledge, pure knowledge. . . . And where there is 
true knowledge, there is always bliss.” 

That God is “within every one” and “every man is the 
image of God,” therefore in each one of us there exists 
Sat-Chit-Ananda—but only partially unfolded, for it is 
covered over by error and ignorance. By the power of 
that Deity within ought men to endeavour to live, and 
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when Gandhiji complains that Indians are turning away 
from God he means that they are not trying to live by 
the Power of God within them. “Man is higher than the 
brute” and “has a divine mission to fulfil.” “We know the 
earth, we are strangers to the heaven within us.” 

What is that higher mission of man? To find Truth by 
right knowledge which alone is capable of bringing lasting 
bliss. “To find Truth completely is to realize oneself and 
one’s destiny, i.e. to become perfect.” 

But man has a lower animal nature. Imperfection is 
therefore stamped on the clay of which man’s body is 
formed. The first necessary step is to recognize the exis¬ 
tence of the latent perfection as well as the activity of the 
enveloping imperfection. Gandhiji puts forward in a telling 
way the work involved when we come face to face with 
our dual constitution—divine and demoniac. He says: 

“I am painfully conscious of my imperfections and therein 
lies all the strength I possess, because it is a rare thing for 
a man to know his own limitations.” 

Because we do not know specifically our own limita¬ 
tions, we remain blind to the divinity widiin us. Our 
weaknesses raise the question of dealing with and defeating 
them, and naturally that question takes us to the Soul and 
to the power of the Soul within. It is the conquest of these 
weaknesses that makes “Life a perpetual triumph over the 
grave.” 

Now the technique of overcoming our imperfections 
so that the latent perfection may become manifest is given 
by Gandhiji in this injunction: “Develop conscious non¬ 
violence that is latent in every one of us.” Note the implica¬ 
tion—that which is latent has to be made patent by effort. 
How is this effort to be made? 

“If man has a divine mission to fulfil, a mission that 
becomes him, it is that of Ahimsa (Non-Violence). 
Standing as he does in the midst of Hiriisa (Violence) he 
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can retire into the innermost depths of his heart and 
declare to the world around him that his mission in this 
world of Himsa (Violence) is Ahimsa (Non-Violence); 
and only to the extent that he practises it does he adorn 
his kind. Man’s nature then is not Himsa but Ahimsa, for 
he can speak from experience his innermost conviction 
that he is not the body but Atman, and that he may use 
the body only with a view to self-realization.” 

But this resolve has to be sustained. When a person 
retires within, he finds both good and evil. The two minds, 
Vohu-Mano and Akem-Mano of Zoroastrianism, are at 
work in him. A man’s own conscience will not suffice, 
though it is an aspect of the Spirit within. Gandhiji rightly 
says, “Conscience is not the same thing for all.” What then 
shall be man’s light to aid his conscience? An infallible 
Pope? A revealed Scripture? In what may be called a 
key-passage in his writings Gandhiji says: 

"I claim to have no infallible guidance or inspiration. 
So far as my experience goes, the claim to infallibility on 
the part of a human being would be untenable, seeing that 
inspiration too can come only to one who is free from 
the action of pairs of opposites, and it will be difficult to 
judge on a given occasion whether the claim to freedom 
from pairs of opposites is justified. The claim to infalli¬ 
bility would thus always be a most dangerous claim to 
make. This, however, does not leave us without any 
guidance whatsoever. The sum-total of the experiences 
of the sages of the world is available to us and would be 
for all time to come. Moreover there are not many funda¬ 
mental truths, but there is only one fundamental Truth, 
which is Truth itself, otherwise known as Non-Violence. 
Finite human beings shall never know in its fulness Truth 
and Love, which is in itself infinite. But we do know 
enough for our guidance. We shall err, and sometimes 
grievously, in our application. But man is a self-governing 
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being and self-government necessarily includes the power 
as much to commit errors as to set them right as often 
as they are made.” 

Has Gandhiji made mistakes? All do. But—what is the 
vital factor in the committing of blunders? All men err, 
but how many have the power to discern their errors? 
And more—how many have the courage of will to acknow¬ 
ledge them? One of the signs that Gandhiji is an integrated 
being is his habit of candid acknowledgment of his mis¬ 
takes. Another is his fearless exposure of the foibles of 
his followers, or the slips of the members of his household, 
or the weaknesses of the political party to which he 
belongs. He is not afraid of pointing out their religious 
degradation to his co-religionists. Why should a man be 
afraid of calling a powerful imperial government “satanic” 
when he does not hesitate to expose himself publicly by 
writing about the satanic forces in his own blood, as he 
has done in his Story oj My Experiments with Truth ? 

Also, in the above key-passage we come upon his con¬ 
ception of self-government. A man governing his own 
being is the highest type of reformer. This concept is the 
base of Gandhiji’s philosophy. Economic reform, political 
reform, social reform, religious reform, are but exten¬ 
sions of individual reform. For example, of the most 
concrete type of reform—the economic—he says: 

“Indian economic independence means to me the eco¬ 
nomic uplift of every individual, male and female, by his 
or her own conscious effort.” 

This conscious effort involves man’s relationship to the 
society in which he lives. The nationalistic aspect of this 
economic problem is set forth in a striking way. He adds: 

“Real socialism has been handed down to us by our 
ancestors who taught, ‘All land belongs to Gopal. Where 
then is the boundary line? Man is the maker of that line 
and he can therefore unmake it.’ Gopal literally means 
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hepherd; it also means God, In modem language it means 
the State, i.e. the people. That the land to-day does not 
belong to the people is too true. But the fault is not in 
the teaching. It is in us who have not lived up to it.” 

The relationship between the individual and the society 
in which he lives and which he affects is a family relation¬ 
ship. “There is no reason to believe that there is one law 
for families, and another for nations.” Therefore a very 
practical and highly important rule of public action is 
given thus: 

“Every instance of public Satyagraha should be tested 
by imagining a parallel domestic case.” 

In other words, in dealing with public affairs the indi¬ 
vidual must look upon the entire human kingdom as his 
own family. What then shall the ideal Grihastha-gentle¬ 
man, who desires to practise Noblesse Oblige, do with 
thieves, ruffians, parasites and the like? What shall Aryan- 
noble nations do with dictators and haters? The answer 
is: Make a revolution “without the element of violence 
in it.” Shall a person or a nation allow the bully to walk 
over him or it? In answering this pertinent question 
Gandhiji has served and is serving the whole of humanity. 
How? 

The variety of situations which arise is innumerable; 
even in family relationships the practice of Non-violence 
requires knowledge, how to handle any particular situa¬ 
tion according to the applied science of Satyagraha. This 
is no easy matter, as those who have tried it even for a 
short period will testify. Far more intricate is the task of 
a nation which plans to live and to thrive on the basis of 
Non-violence or Satyagraha. In meeting situations as they 
arose in South Africa and as they have arisen in India, 
Gandhiji has been developing the technique of resisting 
evil with virtue, of meeting the mailed fist with the heart 
of peace. Not only in known public affairs but in private 
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and personal life also, week by week, in actual work, 
Gandhiji has been showing how to turn the Wheel of 
Satyagraha, of which his favourite spinning-wheel is but a 
material manifestation. 

The culture of our modern age is not, cannot be, 
sympathetic to Non-violence or Satyagraha. But the failure 
of modern civilization is writ large, and thoughtful re¬ 
formers acknowledge that if our civilization is to be 
salvaged, many of its old ways of doing things, its modes 
and its methods of life, must be abandoned. 

What shall such people do? 

Begin to study in theory the science of Satyagraha and, 
having obtained a clear mental perception, begin to dis¬ 
cipline themselves. Three are the forces of evil—not in 
the world only, but in the individual primarily. Kama — 
Lust; Krodha —Anger; Lobha —Greed: these flourish in 
the world because they thrive among the nations dividing 
that world. In each nation they create havoc of class- and 
caste-warfare; but their real root is in the individual. A 
man cannot be at peace with the world when within 
himself these forces are active, destroying his own peace, 
throwing his mind into confusion, hardening his heart 
against most members of the human kingdom, if not 
against all. 

The central quality which is ever the principle of con¬ 
duct of every true Satyagrahi is Courage. Not only is that 
courage to be used in facing one’s own lower nature, but 
also against the temptations which come from a world 
where lust is mistaken for love, and greed flourishes as 
a necessary force in the competition of life; where the 
fittest to survive are the successful competitors who use 
the force of wrath, however subtly disguised, against their 
opponents. At every turn we need the Courage of the 
Soul that proceeds from our identification with the Spirit 
within, which is one with the Spirit of the Universe. 
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Not a coward’s path is that of a Satyagrahi. So strongly is 
this brought out by Gandhiji that it is well that we should 
quote him on this point, which has confused many Wes¬ 
terners. He has written: 

“I would rather have India resort to arms in order to 
defend her honour than that she should in a cowardly 
manner become or remain a helpless witness to her own 
dishonour. 

“If we do not know how to defend ourselves, our 
women and our places of worship by the force of suffering, 
i.e. non-violence, we must, if we are men, be at least 
able to defend all these by fighting.” 

Some time ago, answering some Chinese visitors, 
Gandhiji pointed out that it was already too late for the 
Chin ese as a nation to organize Non-violence and to resist 
the evil Japan is pouring into China. The army of peace 
cannot be built in a day and its soldiers cannot learn the 
sublime art of resisting evil in as short a time as they can 
learn the ugly craft of handling a gun. In China it is left 
only to individuals to practise Non-violence; and if a 
sufficient number of the Celestial Kingdom begin at once 
to study and to practise the truly celestial science of 
Satyagraha, when the time comes, and it may come any 
day, they will be able to save the Soul of China. Gandhiji 
explained that “a nation’s culture resides in the hearts and 
in the Soul of its people. . . . Japan cannot force drugs 
down unwilling throats at the point of the bayonet.” 

He told his visitor to say to his people this: “The 
Japanese cannot corrupt our Soul. If the Soul of China is 
injured, it will not be by Japan.” This is true of every 
nation; but there are nations, e.g, Britain, which can put 
their own affairs in order by building up quickly the Army 
of Peace and can thus become instrumental in saving other 
peoples. If Britain’s armament-building programme sets 
other peoples following her, why could not her organized 
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efforts at the practice of Satyagraha also energize others 
to do the same? Let her organize to walk “the way of 
peace that comes from a simple and godly life.” 


GANDHI’S FAST FOR HINDU-MUSLIM UNITY 

by The Most Rev. Foss Westcott, M.A., LL.D. 
(Metropolitan of India and Lord Bishop 
of Calcutta) 


In responding to the request for a short appreciation of 
some aspect of the life and work of Mr. M. K. Gandhi, I 
feel I cannot do better than describe the reasons which 
led him to undertake a fast of twenty-one days in September 
1924 and the results which followed from it. 

During the spring and summer of that year, Hindu- 
Muslim tension had grown in an alarming degree, partly 
as a result of the Suddhi movement which had been led 
by Swami Shradhanand among the nau-Muslims in the 
neighbourhood of Delhi. This communal friction was a 
cause of the deepest distress to Mr. Gandhi, with whom, 
as he said, Hindu-Muslim unity had been his chief concern 
for thirty years. As one riot succeeded another his distress 
increased, till on the 17th of September he felt himself 
called to undertake a fast for twenty-one days. In writing 
of this, he said, “My penance is the prayer of a bleeding 
heart for forgiveness of sins unwillingly committed.” He 
thus identified himself with and took responsibility for the 
sins of which Hindus had been guilty. “To revile one 
another’s religion, to make reckless statements, to utter 
untruth, to break the heads of innocent men, to desecrate 
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temples or mosques, is the denial of God.” When he 
announced to his friends his intention, every effort was 
made to induce him to abandon his fast, but he was 
adamant, quoting Rama’s refusal to swerve from his resolve, 
cost what it might. His fast commenced on the 18th of 
September and on the same day Hakim Ajmal Khan, Swami 
Shradhanand and Mr. Mohamed Ali addressed a letter to 
prominent Hindus and Mussalmans and others, both Euro¬ 
pean and India, of every shade of political opinion, inviting 
them to take part in a Peace Conference to be held at a 
very early date in Delhi. Nearly three hundred persons, 
including most of the leaders of both communities, 
accepted the invitation, for the deep, affectionate esteem 
in which Mr. Gandhi was held by all sections of India’s 
people, and his value to them as a national asset, moved 
them to take any action possible to 1‘emove the cause of 
a fast which they feared might endanger his life. He had 
himself said to his friends, “I have not taken up the fast 
to die, but I have taken it up to live a better and a purer 
life for the service of the country and God. If therefore 
I reach a crisis (of which humanly speaking I see no possi¬ 
bility whatsoever), when the choice lies between death 
and food, I shall certainly break the fast.” The Conference 
finally commenced its Session on the a 6th and was held 
in the San gam Theatre. The large gathering was seated on 
the floor in the open space in front of the stage, upon 
which hung a somewhat faded drop-scene depicting Christ 
upon the Cross, while at the side of the stage was an easel 
upon which was placed a large framed portrait of Mr. 
Gandhi. Mr. Mohamed Ali, as Chairman of the reception 
committee, welcomed those present and briefly indicated 
the purpose of the Conference. Its scope was limited and 
it was to deal with the religious causes of the communal 
trouble, though it was recognized that there were political 
and economic causes as well; those were to be dealt with 
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later. Pundit Moti Lai Nehru was unanimously elected 
President of the Conference. Its first business, after some 
preliminary speeches, was to appoint a “Subjects Com¬ 
mittee” of some eighty members, which was to undertake 
the chief burden of preparing the resolutions after they 
had been drafted in a rough form by a small committee. 

In a message sent by Mr. Gandhi, before the Conference 
commenced its labours, he urged that what was wanted 
was heart unity and each must speak the truth as he saw 
it; even if this involved the desecration of others’ places 
of worship they must say so, and he would honour their 
honesty, though he would know that in that case there 
was no peace for his unhappy land. 

A resolution put from the Chair, endorsing Mr. Gandhi’s 
principles of absolute freedom of conscience in religion, 
and the condemnation of the desecration of places of 
worship and of the persecution of anyone who from 
conscientious motives changed his religion, and of forced 
conversions, was carried unanimously. 

Before the inauguration of the Conference, we were on 
all sides reminded that Hindu-Muslim unity would not be 
effected by passing resolutions, but only by a change of 
heart, and, looking back over the early days of the discus¬ 
sions, it was just this that, it seemed to me, was gradually 
effected. When we began in the Subjects Committee to 
consider the resolutions which the small committee had 
prepared, a bitterness and tensity of feeling at once became 
obvious, with which was associated a spirit of deep sus¬ 
picion. There was a mistrust of professions of good will, 
and generous advances were treated as means to secure 
some greater counter-advantages. But by the fifth day a 
definite change of spirit was in evidence, and when 
Maulana Abdul Kalam Azad had delivered a speech which 
by its magnificent eloquence and generous spirit had won 
unstinted admiration, a questioner, who asked him what 
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concession he hoped to receive in return, was greeted 
with indignant exclamations from all sides of the House. 
It was clear that a new spirit of tolerance was replacing 
the old spirit of bai-gaining, and differences of belief and 
custom were coming to be regarded as legitimate and 
entitled to respect. Early in the discussions it was their 
rights which the speakers had emphasized, but now a 
sense of their responsibilities and the obligations which 
they entailed were in evidence. 

On the eleventh day of his fast, Mr. Gandhi’s condition 
gave cause for anxiety, and during the discussion I received 
an urgent note from Mr. C. F. Andrews to come at once. 
I thought it right to call on Dr. Abdul Rahman on my 
way, and he promised to make further tests that evening. 
This entailed a considerable wait in the house, during 
which Mr. Gandhi asked Mr. Andrews and myself to sing 
to him during his evening prayers one of our Christian 
hymns which had for long been a favourite with him. 

Lead, kindly light, amid the encircling gloom 
Lead Thou me on; 

The night is dark, and I - am far from home, 

Lead Thou mo on. 

Keep Thou my feet ; 1 do not ask to see 

The distant scene; one step enough for me. 

It was a moving experience, with the frail figure reclining 
on his couch in the subdued light of the room. 

The doctor’s report, when it came, was reassuring; the 
disturbing symptoms had definitely decreased, and there 
was no longer cause for alarm. 

The results of the Conference were hailed on all sides 
with warm approval, though it was generally recognized 
that the task of welding Hindu-Muslim unity must take 
time. This was well expressed by one of the many distin¬ 
guished writers whose messages appeared in the Statesman 
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of Calcutta on “Unity Day,” October 8th. “Where political 
arguments, obvious and cogent, had utterly failed, the 
religious emotions generated by Mr, Gandhi’s fast suc¬ 
ceeded. There remains the yet harder task of inducing the 
millions to practise toleration.” That task has not been 
rendered easier by subsequent political events, which have 
increased political and economic tension, and the motive 
with which Mr. Gandhi entered on his fast, to enthrone 
God in the hearts of all men, must be accomplished if 
peace is to reign, for only thus can the warring wills of 
men be brought under the supreme control of the one 
Will of God. 


MAHATMA GANDHI AND AGGRESSIVE 
PACIFISM 

by the Rev. Jack C. Winslow 
(Poona and London) 


I could write much about the personal inspiration which 
I have derived from the character and teaching of Mahatma 
Gandhi. To have known him is one of the supreme privi¬ 
leges of my life. But I desire in this brief article to em¬ 
phasize one point only, viz. that he has shown the world 
a type of pacifism which can truly take the place of war. 

Pacifism, as too often exhibited in the West, cannot 
effectively supplant the method of war. It is, of course, 
right in its repudiation of war and its conviction that war 
only brings further disaster upon victor and vanquished 
alike. It is right in its advocacy of the way of non-violence 
as the higher way. But too often Western pacifism suffers 
from a lack of strong and effective aggression in the face 
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of evil. It too easily degenerates into passivity. Men whose 
blood is boiling with anger over wrongs that have been 
committed, and who are thirsting for some way of checking 
the aggression, regard the pacifist (not entirely without 
some basis ol justification) as sitting complacent and in¬ 
effective before such aggression. The way of the pacifist 
appears to them to hold out no hope of countering, for 
example, such acts as the Italian invasion of Abyssinia or 
the measures taken against the Jews in Germany. This is 
why Western pacifism, though claiming high moral sanc¬ 
tions, commands no universal or really widespread support, 
even among sincere Christians. The pacifist is apt to sup¬ 
pose that his way is rejected by multitudes of Christians 
because the moral demands it makes are too high. Actually 
it is rejected by many because those demands appear too 
low. The pacifist seems to many Christians guilty of an 
indifference to moral wrongs which falls short of the 
highest quality of righteousness and love. They ask for 
action which will reflect more closely the relentless 
antagonism of the Divine Holiness to every form of evil. 

It is in this respect that the aggressive pacifism of 
Mahatma Gandhi shows itself superior to the ordinary 
pacifism of the West. Gandhi’s Satyagraha has in it, 
indeed, all the element of non-violence which the pacifist 
demands, and has this element in its highest and most 
positive form. “The true rendering of the word Ahimsa in 
English,” writes Gandhi, “is Love, or Charity.” “In its 
positive form Ahimsa means the largest love, the greatest 
charity.” “For me the only means of knowing God is non¬ 
violence, Ahimsa, Love.” To refrain, not only from all 
violence, but from all ill-will and bitter thought against 
an opponent, and to seek continually to win him by love 
and self-suffering, is of the essence of satyagraha. Yet 
satyagraha has in it, also, a relentlessly aggressive quality. 
It is the exercise of the greatest measure of “soul-force” 

VS 



THE REV. JACK C. WINSLOW 


within our power in opposition to evil, and it will not 
rest till it has overcome it, suffering to this end, if need 
be, even to the point of death. 

Regarding the British subjection of India as an evil 
thing, injurious to his country and to the British them¬ 
selves, Gandhi set himself with all the might of soul-force 
to bring the British raj to an end. With no hatred for the 
foreigner, but only love and goodwill towards him, he 
was led, nevertheless, by the very principles of his faith, 
to an uncompromising aggression to the foreign yoke. He 
did not counsel his fellow-countrymen to sit passively 
unresisting in face of the moral evils of Western domina¬ 
tion. On the contrary, he set himself to break through 
such “slave-mentality,” which he considered to be even 
lower in the moral scale than forcible resistance; and by 
his method of non-violent non-co-operation he showed to 
India a pathway to freedom which was at once defiant of 
evil and free from hate. It demanded an onslaught upon 
foreign rule equal in determined intensity to that of a war 
of violence, yet demanding in those who took part in it 
the highest measure of self-discipline, self-suffering and 
love. 

This way of satyagraha, it may be noted, comes very 
close to the way of Christ, Mahatma Gandhi has claimed 
Jesus Christ as “the prince of satyagrahis.” It is true that 
Christ never set Himself to break the Roman yoke. To 
Him the sins of His own people and their leaders loomed 
larger than the evils of foreign domination. But to these 
sins He showed a relentless antagonism which brought Him 
eventually to His death, whilst the love which He showed 
to those guilty of these sins never wavered but rather 
grew, to the final point of suffering gladly at their hands 
the extreme penalty, to win and redeem them and all men. 

This satyagraha of Christ, learnt from Him through the 
Sermon on the Mount and through Tolstoy by Mahatma 
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Gandhi (as well as from his own Hindu Scriptures), is, 

I am convinced, what Europe and the world are needing 
to-day—not a passive but an aggressive pacifism in face of 
evils which threaten untold misery to mankind. 

The application of this principle in the conditions of 
Europe to-day is not easy. It would, for example, have 
been no light or easy task for the leaders of the German 
and Austrian Jews to have banded their people together 
in non-violent resistance to the oppressive measures taken 
against them. It would have meant, almost certainly, 
martyrdom for some of them. But the moral and spiritual 
effect in the world of such martyrdom would have pro¬ 
duced results of incalculable importance, even as the 
patient suffering of the German pastors in prison is now 
doing. 

Yet, if the present application of satyagraha is not easy 
of discernment or of practice, the principle itself is sure 
beyond all doubt, and holds, in my opinion, the only key 
which can unlock the door of escape from the madhouse 
into the sunshine of sanity and peace, for a world in¬ 
creasingly conscious of impending catastrophe. 

I have found myself much wondering, of late, whether 
even now, at an age when he is entitled to lay down his 
armour and prepare in a sannyasi’s quiet for his final 
release, Mahatma Gandhi may not have one closing task, 
crowning his whole life’s work, yet to perform—to take 
leadership, here in the West, of those unled millions in 
all the nations of Europe, who long for a righteous and 
lasting settlement and peace won without strife or hatred, 
and show us what we must do and what we must suffer 
that such peace may be achieved. 
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REFLECTIONS ON MR. GANDHI’S 
LEADERSHIP 

by H. G. Wood, M.A., D.D. 

(Woodbrooke, Selly Oak, Birmingham) 

The weaving of floral garlands is an Indian art and a mere 
Englishman is likely to fail in attempting to offer a tribute 
of respect and admiration to a great leader. If he writes 
with characteristic reserve and sobriety, he will seem to 
be lacking in genuine appreciation. If he lets himself go 
in extravagant eulogy, he will seem to be lacking in true 
sincerity. Yet, however poor and ineffective my offering 
may be, I cannot refuse the invitation to join in congratu¬ 
lating Mr. Gandhi on attaining his seventieth birthday. It 
gives me at least an opportunity of saying something of the 
impression made upon me by the lead he has given to the 
people of India, 

Greatness in history is usually measured by the extent 
and duration of a man’s influence rather than by its 
character and quality. It is a standard which the historian 
cannot neglect and with which common sense is apt to 
be content. Measured by such a standard, the world’s 
great men to-day are the dictators—Hitler, Stalin, Musso¬ 
lini. The first-named in particular doth bestride our little 
world like a Colossus. He dominates men’s minds and 
lives to a degree that would be ridiculous, were it not 
tragic. There is undeniably some elemental greatness in a 
man whose acts affect the destinies of so many peoples. 
Yet for the Christian such greatness is neither ultimate 
nor admirable. In the time of Jesus, Alexander was uni¬ 
versally esteemed the Great. His meteoric career as a 
military genius and imperial ruler gripped men’s imagina¬ 
tions and fired their ambitions. Julius Caesar, when quaes¬ 
tor in Spain at the age of thirty-three, was smitten with 
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remorse at the thought that he had done no great deed 
though he had reached the age at which Alexander died. 
Among the nations in the time of Jesus, those who were 
accounted great were those who subdued vast territories 
and ruled over many peoples. But Jesus set us other 
standards. He who would be great among you, let him be 
your servant. The old idolatries are not yet rooted out of 
men’s hearts, but Napoleon did not bewitch the Europe 
of the nineteenth century, as Alexander captivated the 
imagination of the Greco-Roman world. Jesus has stained 
the glory of the conqueror and exalted the role of the 
servant. For all who come under the influence of Jesus, 
true greatness is seen not in those who exercise lordship, 
but in those who devote themselves to the poor and 
oppressed. A Father Damien among the lepers, a David 
Livingstone laying down his life in and for Africa, are 
recognized as the embodiments of true greatness. Among 
our contemporaries, genuine enduring greatness will be 
found in such men as W. T. Grenfell in Labrador, T. 
Kagawa in Japan, and Albert Schweitzer in the primeval 
forests of West Africa. 

It is the distinction of Mr. Gandhi that he holds his 
place in both catalogues. He figures alike in the list of 
those who are politically great and in the list of those 
who are spiritually great. The two types of greatness do 
not necessarily coincide and are in fact not easily or often 
associated. That Mr. Gandhi has exerted an influence on 
public affairs and on the relations of India and Great 
Britain, which gives him a unique place in the political 
history of our time, reflects great credit on the people of 
India. They have recognized and followed a true leader. 
The quality of Mr. Gandhi’s leadership has lifted the 
national movement in India to a level above that of the 
terrible nationalisms* of the present day. It constitutes a 
much-needed and inspiring reaction from the political 
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immoralism which threatens to engulf Western civilization. 

Hitler and Mussolini stand for “unrestricted nationalistic 
egotism,” and for brutal power-politics, naked and un¬ 
ashamed. In pursuit of what they conceive to be the 
interests of their own folk, they are restrained by no 
scruples and they acknowledge no binding moral laws. 
Every nationalist movement tends to run to this extreme, 
and acts of terrorism and crimes of political assassination 
have marked the struggle for liberty of most peoples. The 
cause of Irish independence has been marred by the 
activities of Irish gunmen, and terrorists degrade every 
cause they seek to assist. Yet when national feeling runs 
high it is not easy to remember that there are things a 
man may not do for his country, and when leaders forget, 
the rank and file are not likely to be loyal to difficult 
standards. The Indian nationalist movement has not been 
free from outrages and excesses, but at least it has had a 
leader who has set his face against these things. At the 
moment the German and Italian peoples are led by men 
whom no disinterested observer can respect and on whose 
word no one relies. Indian nationalism is still represented 
by one whose motives are honoured and whose sincerity 
is not questioned even by those who find at times the 
movements of his mind difficult to follow or who regard 
his actual decisions as mistaken. In consequence, the 
Indian nationalist movement has won a large measure of 
respect even from those who dislike and oppose it. 

The method of non-violent non-co-operation is based 
on the principle of ahimsa, which plays so large a part in 
the religious and ethical traditions of India. Mr. Gandhi’s 
essays in the employment of this method have thus reflected 
a quality of the spirit of India. Ahimsa has never been 
accepted in the West in the absolute form given to it in 
Indian thought and life. It is not likely that it will ever 
be accepted as an absolute, because it appears to exalt the 
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value of life in general above the value of personality. But 
this application of the principle of ahimsa in politics has 
given many in the West a new insight into and a new 
appreciation of the heart of India. 

There is, however, something more in these experi¬ 
ments of Mr. Gandhi’s in non-violent non-co-operation 
than a revelation of the value of a great Indian tradition. 
They have suggested a new technique in resisting wrongs 
and in advancing justice. We must not indeed make exag¬ 
gerated claims for non-violence. The idea is that those 
who adopt the method accept suffering for themselves and 
avoid inflicting suffering on others. In practice, it is very 
difficult to fulfil the second condition. The most obvious 
form of non-violent non-co-operation is the economic 
boycott, and it always involves inflicting some measure of 
suffering on others. Nor may we commend non-violence 
on the ground that it is likely to be more effective than 
violence. In a world where some men have erected sadism 
into a virtue and brutality into a system, the resort to 
non-violent non-co-operation is likely to result, imme¬ 
diately at least, in apparently futile martyrdom. But when 
all is said, the methods of non-violent non-co-operation 
are infinitely cleaner and nobler than the mass iniquities 
of war. And the challenge of Mr. Gandhi to our world is 
just this, is there not another way of resisting evil and 
righting wrongs than the way of brute-force and the 
terrible weapons of modem warfare? And if there is, are 
not those who care for humanity bound to seek and follow 
it? Above all, ought not those, who profess to believe in 
Christ crucified, to hold themselves committed to it? Mr, 
Gandhi’s lead comes as a challenge and a gleam of hope 
to a world obsessed by the fear of war and preparations 
for war. 

If Mr. Gandhi stands on a higher level than national 
leaders like the dictators, his position is due not only to 
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his recognition of moral principles in the realm of political 
agitation but also to his being numbered with those ser¬ 
vants of the poor and oppressed who are great when 
measured by Christ’s standards. After all, Mr. Gandhi’s 
demand for swaraj has been inspired by the hope of 
grappling with degrading poverty in India. His main criti¬ 
cism of die British raj is not so much that it is British and 
alien as that it has neglected the poor. His positive con¬ 
cerns are with the uplift of the manhood of the poor, the 
reconstruction of village community-life, the reintegration 
of the outcastes in the social system. In all this Mr. Gandhi 
ranks with Kagawa and Schweitzer, and he would himself 
acknowledge that in part at least he draws his inspiration 
from the same source as they. Here his life and work are 
clearly in accord with the spirit of Him who was described 
as the friend of publicans and sinners. On this truer great¬ 
ness, expressed in his self-sacrificing devotion to the cause 
of the exploited and oppressed, will rest his more enduring 
title to fame. 

Ahimsa, the refusal to injure life, and satyagraha, the 
reliance on soul-force, are noble principles and they have 
inspired some magnificent essays in a new way of political 
activity. But neither principle reaches its true expression 
and full meaning until it is merged in the forgiveness of 
sins. The true foundation of politics, of a sound national 
life and of a genuine international order must be sought 
in a readiness to acknowledge our transgressions and in a 
willingness to forgive (hose who trespass against us. Mr. 
Gandhi’s satyagraha comes very close to this practice of 
forgiveness, yet it is not its complete embodiment. More 
by accident than conscious design, the destinies of India 
and Great Britain have been strangely linked for nearly 
two centuries. In the British record there is much that 
needs to be forgiven. The relations between the peoples 
of India and the British have been poisoned by Imperialism, 
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and perhaps only a complete severance of the connection 
can dispel the poison. And clearly the time has come when 
India must decide her own destiny under leaders of her 
own choosing. If indeed we must part, can we not part 
in the spirit of forgiveness and forbearance? And if we, 
Indians and British alike, believe sincerely and practically 
in the forgiveness of sins, need we part at all ? If British 
Imperialism and non-violent non-co-operation could both 
disappear and give place to a sincere and cordial partner¬ 
ship between India and Great Britain, between East and 
West, what an encouragement it might bring to a world 
sick and tired of national egotism! Nor can I conceive any 
better way of celebrating Mr. Gandhi’s seventieth birthday 
or of thanking God for his service to his people and to 
mankind than the birth of that spirit of forgiveness in the 
hearts of both peoples which might issue in true reconcilia¬ 
tion and enduring friendship. 


GANDHI—AFTER FORTY-SEVEN YEARS 

by Sir Francis Younghusband, 

K.C.S.I. 

(London) 

Mahatma Gandhi is now renowned throughout the world 
—and renowned not for creating an atmosphere of fear 
and suspicion such as drives nations into a fierce struggle 
for supremacy in arms but for putting courage into his 
own countrymen and leading them along the lines of moral 
suasion. But when I first knew him he was just the ordinary 
courteous English-educated young man, not one wit dif¬ 
ferent from thousands of other Indians who come to 
Europe. He was under thirty and, dressed in European 
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clothes like the rest, had nothing noteworthy about him. 

Yet even then he was beginning to show that grit and 
grim pertinacity of purpose, and above all that wonderful 
compassion for the oppressed, which have only increased 
and intensified in the forty-seven years since we first met 
in Durban in South Africa. Indian immigration to Natal 
was then the burning question. Natal was building itself 
up as a flourishing colony. It was prepared to admit some 
but not an unlimited number of Indians. It had been founded 
by South Africans and it wanted to keep itself predomi¬ 
nantly South African. When therefore Indians began to 
arrive in what would soon be overwhelming numbers the 
Natalians determined to restrict them. This matter was 
capable of adjustment. What, however, caused the Indians 
deep resentment was the indignity with which they were 
treated. Rich and poor, cultured and uneducated, were 
all classed together as “coolies.” Mr. Gandhi was a “coolie.” 
Rich merchants were “coolies.” All Indians were “coolies,” 
just as in China all Europeans were “foreign devils.” 

Young though he then was, Mr. Gandhi had made 
himself the leader of the Indian community in championing 
the rights of Indians. He was living in a well-furnished 
English villa in Durban, and at a dinner to which he 
invited me as Times Correspondent I found him to be “a 
particularly intelligent and well-educated man.” But it 
took a good deal more than mere intelligence and educa¬ 
tion to accomplish what he afterwards did. The race 
antagonism rampant in South Africa was then terrific. 
Antagonism between Boer and British, between South 
Africans and the negro races, and between British and 
Indians. And that a young Indian lawyer should be able to 
stand up against it showed a courage and a character which 
were of far more avail than any amount of intellectual 
education. 

By his sacrifice of a lucrative career, by his readiness 
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to undergo imprisonment and ignominy in championing 
Indian rights, he was able to win the admiration and in 
the end the adoration of his fellow Indians. 

But it was in his own country that he was destined to 
do his greatest work. What he had done for Indians in 
South Africa had shown that he was a leader and a champion 
—and when he gave up South Africa and returned to India 
he found there still greater scope for his activities. His 
country was governed by a foreign race. He would have 
Indians rule India. Indians themselves were divided into 
two great communities—the Hindu and the Muslim. He 
would join them in one India. In his own Hindu com¬ 
munity there were great social evils—the condition of 
the depressed classes, the position of women, the poverty 
of the villages. All these he would reform, but reform 
from within. 

He dared to challenge Government itself and suffered 
imprisonment for breaking its laws. He fasted to the verge 
of death. He toured the whole country. He penetrated to 
the most remote districts. He lived the life of the people 
—even among the untouchables and almost as one of 
themselves. Till now his life of self-sacrifice for his country 
has triumphantly made itself felt. His personality, his 
patriotism, his humanity have told. He is revered as a 
saint by the Indians. His principle of moral suasion rather 
than use of force has won through. He has made his 
country respected. 

We British will always hope that India may remain 
within the Empire. But I for one hope that it will be of 
her own accord. With that respect which she has won for 
herself should she be treated. 
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PATRIOTISM AND PUBLIC SPIRIT 

by Sir Alfred Zimmern, M.A. 

(Professor of International Relations) 
(University of Oxford) 

India has been much influenced by the political thought of 
Europe. Yet is not Europe—the Europe of 1939—the 
most politically backward of all the five Continents—with 
the possible exception of Africa? Are not the two dis¬ 
tinctly political values—the two standing criteria of politi¬ 
cal well-being—Justice and Liberty, being trodden under¬ 
foot over large parts of Europe to-day? And is not the 
contempt in which they are held by the rulers of many 
European States, both great and small, in part—indeed, 
in large part—a reflection of the theories and the teaching 
of European political thinkers? Does not this suggest that 
India should look with a critical eye upon the political 
ideas which are wafted to her by the West wind blowing 
from the European peninsula? 

“Ninety per cent of mankind,” said President Roosevelt 
a year or two ago, “desire peace.” The figure is probably 
an understatement. Why, then, is the world in a turmoil? 
Why cannot the peaceable ninety per cent impose their 
will on the turbulent ten per cent, who, as is the way 
with the turbulent, are not likely to be in close or cordial 
association in their bellicose designs? 

The answer is wrong thinking. The ninety per cent no 
doubt have many faults. Some of them are lazy, others 
are cowardly, most are selfish. But these faults, some of 
which cancel themselves out, would not have had such 
disastrous results as we are witnessing if, behind them all, 
there was not a state of intellectual confusion. It is this that 
paralyses the attempts to form a unity among the so-called 
friends of Peace. It is that that enables the turbulent few 
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to seize and keep the initiative and causes the ninety per 
cent to play so despicable a role. 

If we reduce the political problem of to-day to the 
dimensions of a single city—say London or Delhi—we can 
easily see what is the right method for dealing with the 
type of man who is just now keeping Europe in a turmoil. 
Every citizen would regard such a man as Public Enemy 
No. i, and most able-bodied men would be ready te 
place themselves at the disposal of the authorities respon¬ 
sible for public order. The criminal intentions of the ten 
per cent would be checkmated by the public spirit of the 
remainder of the community. 

Why is the same procedure not effective on the wider 
scale of the European Continent? Why do we see small 
States living in terror and some of them ruthlessly wiped 
off the map? 

The answer is because there is not enough public spirit 
in the present-day world and, more especially, in Europe. 

But are not Europeans, almost without exception, very 
patriotic? Are they not ready, en masse, to die for their 
respective countries? Did they not actually do so, in vast 
numbers, a generation ago? 

Yes, but public spirit is not the same thing as patriotic 
spirit. Banditry in London or Delhi is put down by the 
public spirit of the civic community. Does such public 
spirit exist in the world as a whole, or in Europe? This 
is another way of asking whether there is, in fact, a 
world-community or even a European community. 

Once the question is put in this form it is clear that 
the answer must be in the negative. The bandits are able 
to pursue their depredations because, although each indi¬ 
vidual householder is patriotic —prepared to die to defend 
his own house and family and property, there is an 
absence of public spirit in the city as a whole. Thus the 
bandits can proceed at leisure from house to house until 
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they are gorged with booty. Then they too may discover 
that, in spite of the success of their short-range calcula¬ 
tions, there is something wrong about their general plan. 
For, in the twentieth-century world, rulers cannot main¬ 
tain themselves by booty. They cannot govern indefinitely 
by anti-social means. They cannot ignore the elements of 
confidence, credit and interdependence. 

But we need not trouble ourselves about the wronji 
political thinking of the bandits. That will become clear 
enough before long through the inexorable movement of 
events. It is the political thinking of their victims which 
concerns us. 

There are two reasons why the individual householders 
cannot bring themselves to think and to act as citizens. 
One is rooted in custom and the other in conscious thought. 

Belgians are not accustomed to thinking of themselves as 
living in the same city as Dutchmen. Holland and Belgium 
are two independent countries. Every Dutchman is accus¬ 
tomed to think in terms of Holland and every Belgian in 
terms of Belgium. 

In this case the custom is not of very long standing: for 
the Kingdom of Belgium is hardly a century old. But the 
very fact that it was brought into existence in the nine¬ 
teenth century—that is to say, just at the time when the 
Industrial Revolution seemed to be establishing a world¬ 
wide system of interdependence—testifies to the strength 
of the desire to cling to small units, to live, as it were, by 
one’s own fireside. 

I have used the word “desire.” I might have used the 
word “instinct.” There is indeed a force lying deep in 
men’s nature—in the nature of all but rare exceptions 
among mankind—which draws together like and like in 
small communities and sets up a barrier against what is 
strange or, as we say, "foreign.” This is the great psycho¬ 
logical obstacle, which is also (because it is inherited) a 
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biological obstacle, to the development of public spirit in 
a large-scale world. It is psychologically and biologically 
easy to be patriotic, if the unit is small enough. Patriotism 
is congenial. It is difficult to be public-spirited. World¬ 
mindedness is an uncongenial attitude. 

So much for the difficulty of Custom. Let us now turn 
to the other difficulty, the more purely intellectual 
obstacles to public spirit on a larger scale. 

The essence of the trouble in this field is that the 
political doctrines of present-day Europe—the doctrines 
on which the statesmen and citizens of Europe have been 
nourished—are out of date. They no longer correspond 
with the conditions of the age. There is nothing final or 
sacred about any political doctrine. All formulations of 
political principle are no more than applications to existing 
circumstances of the great underlying political values, 
Justice and Freedom. Now, it is the misfortune of present- 
day Europe that the formulations which sway the minds 
and hearts of its peoples to-day are inappropriate to the 
actual situation. They date from a period when each 
individual political unit could afford to be self-regarding 
and indeed, to a considerable extent, economically self- 
sufficing. The term “sovereignty,” which is still dear to 
the lips of European statesmen and parliamentarians, dates 
from the sixteenth century. It was novel and indeed 
revolutionary then. It fitted the conditions of that age. 
ft does not fit those of to-day. 

The other element in the complex sentiment of Euro¬ 
pean patriotism—attachment to the nation —is not so old. 
In its present European form it dates back no further than 
the last quarter of the eighteenth century. It was a few 
years before the French Revolution that political thinkers 
began to identify the State and the Nation. It was the 
French Revolution which clinched that identification and 
caused it to become the current and orthodox doctrine 
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of the party of “Progress” throughout Europe. That it was 
wholly inappropriate to the conditions of a continent 
where nations live inextricably intermingled and where 
some of the most vigorous nations number no more than 
a few million inhabitants mattered nothing to the theorists 
of the Nation-State. Thus the European street of to-day 
consists of a strange conglomeration of mansions and cot¬ 
tages. We call the mansions “Great Powers” and the 
cottages “Small Powers.” But those who dwell in them are 
all equally in need of protection. They all need a common 
police force and a common fire brigade—not to speak of 
a common highway. 

They will not secure them until they have developed 
a civic consciousness. They are beginning to develop this 
to-day under the stress of suffering in some streets, and 
of anxiety in all. 

A civic consciousness is essential as a basis for life in 
the twentieth-century world. 

Are not great areas like North America and India further 
advanced than Europe in the realization of this? 

If so, it is because they have either, as in North America, 
grown up under more modern conditions or else, as in 
India, benefited by the teaching of men whose thought 
moved habitually in a world larger and loftier than that 
of the parish, the province or the diplomatic ante-chamber. 
If Mahatma Gandhi has become one of the great figures 
of our generation, it is because he is for millions, within 
and beyond the confines of India, the living symbol of the 
partnership of two powerful ideas too often divorced or 
even regarded as contradictory—the idea of public duty 
contained in the term “All India” and the idea of human 
brotherhood exemplified in his labours for the under¬ 
privileged and the downtrodden. Thus can the dauntless 
spirit of one frail mortal breathe new meanings into the 
familiar watchwords of Freedom and Justice. 
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THANKS TO GANDHI 

by Arnold Zweig 
(Haifa, Mt. Carmel, 
Palestine) 


When we emerged from the war, boundless longing filled 
the world. There was to be an end of the madness of 
bloodshed and the drunkenness which proceeded from it 
and the frenzy of force. . . . Never had the spirit a 
greater chance, so it seemed, to assume the conduct of 
public affairs. The world was to be more just, more tolerant, 
better, more humane. In the highly civilized countries of 
Central Europe especially, in Germany, in Czechoslovakia, 
in Austria and Poland this, at least, was to be the fruit of 
the endless suffering. If the colossal sacrifice of blood 
could not be paid for with a radical transformation of 
society, as in the case of Russia, at least we were to finish 
with the epoch of force and henceforth reckon upon 
goodwill. 

Then rose the star of Gandhi. He showed that a doctrine 
of non-violence was possible. It seemed given him to 
shape human society according to his teachings, in fact 
upon the basis that Tolstoy and Prince Kropotkin had 
already - laid in Czarist Russia from the old doctrines of 
Christianity. In Germany also were representatives of such 
convictions. Men like Kurt Eisner and Gustav Landauer, 
Carl von Ossietzky, Erich Mtthsam and Theodor Lessing 
sought nothing else. Could they fail in Germany when 
Gandhi succeeded in India? 

Now we know the upshot of the attempt. The opponents 
of force, whose names we have reverently recorded above, 
lie one and all under the turf, violently done to death, 
even when, as in Ossietzky’s case, tuberculosis took the 
place of the assassin’s bullet. These murderers themselves, 
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however, enjoy the honour and glory, as for instance the 
assassins of Rathenau or those who instigated the murder 
of Matteotti: where once a premature spirituality reigned, 
there now sprawls on the throne the glorification of force, 
its worship and perpetuation. Following a false interpreta¬ 
tion of nature and of natural things, a one-sided interpreta¬ 
tion of the so-called struggle for existence and the selection 
which it was supposed to produce, pyramids of a new 
Chenghis Khan are piled up and poisoning year by year 
the souls of new school curricula with their doctrines, 
which were already false when Hammurabi compiled his 
code in Mesopotamia. 

We need not here appeal to modem biology in order 
to show that the doctrines of the force worshipper are 
false and their interpretation of nature erroneous. To-day 
we would merely congratulate Gandhi upon the fact that 
he was born and lives in India, and has to deal with 
Englishmen and not with Central Europeans. For no 
respect for his humanity could be extorted from the 
animals who reign there to-day. We, however, gaze across 
at him with mournful and unenviable gratitude. Twenty 
years ago we took the halo that encircled him for the 
dawn of our new age. To-day we wonder whether it was 
not the dusk of that age which ended with the world war 
and which was followed by the wildest epoch of bar¬ 
barism we could ever conceive. Even in the places where 
the Jewish prophets and the sublime founder of Chris¬ 
tianity lived and roamed, terror reigns to-day—the shed¬ 
ding of the blood of the unarmed and the weak, and the 
cult of brutality as a political weapon. Perhaps an era of 
the slaughtering of a peaceful population, such as the 
Great Powers are tolerating to-day in Spain and in China, 
is in store for the countries of the Mediterranean. Perhaps 
sheer delight in the bomb, which seized the Italian airmen 
in Abyssinia, has already encroached upon the whole circle 
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of civilization which the proud eighteenth or nineteenth 
century created and led to victory in Europe. We do not 
know. But we, who put our strength in words, and whose 
lives are spent without having to resort to force, lift up 
our voices to greet the Mahatma across the ocean, and 
to thank him for confirming us in our errors and for 
bringing our epoch to perfection through his figure and 
through his life: our errors, as if Europe in the twentieth 
century were capable of imitating such pure doctrines and 
producing similar men to India and the immense empire 
under British rule which once saw the days of Gautama 
Buddha. For in the face of world history it will always be 
better to have followed the errors of civilization than the 
victorious gospels of the dictators, their myrmidons, and 
the army of slaves who lick their boots. But Gandhi, at 
- seventy, feels himself sustained by the best forces which 
the race of men has ever produced, and is unwearied in 
completing what he began with his life. Of our disciple- 
ship he is sure. 
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EXTRACTS FROM LETTERS TO 
THE EDITOR 

(i) 


From The Rt. Hon. Viscount Halifax, 
M.A., D.C.L. 

(Foreign Office, London) 


I wish I could have accepted your invitation to write 
an article for the book which you are preparing on 
Mr. Gandhi, and which will be eagerly read by all who 
know, or wish to know more of, modem India. But I am 
afraid pressure of work makes it impossible for me to do 
this. 

In a way, and to a degree, quite unprecedented, the 
strength and character of the national movement have 
been embodied in the person of Mr. Gandhi, whose devo¬ 
tion to ideals, and readiness to impose upon himself any 
sacrifice that he deemed necessary, have secured for him 
a unique position in the hearts of his fellow-countrymen, 

I shall always remember the days when I worked very 
closely with him in a common attempt to find the way 
of reconciliation. Whatever may, at any time, have been 
the differences dividing his thought and my own, I have 
never failed to recognize the deep spiritual force by which 
he is moved, and which has always led him to count no 
sacrifice too great for the causes in which he believes. 
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From Upton Sinclair 
(Pasadena, California) 


I am very happy indeed to join with you and others 
in expressing my great admiration for M. K. Gandhi’s 
personality and work. I do not agree with him in all of his 
ideas, and it is hardly to be expected, since we live on 
opposite sides of the world, but his noble spirit and warm 
human kindness have endeared him to all humanitarians 
throughout the world. 


(iii) 

From Arthur H. Compton, Ph.D., LL.D. 
(Professor of Physics, University of Chicago) 


If you have an opportunity, I wish you would extend 
to Mr. Gandhi my high appreciation of what his life 
has meant to the world. He has helped the people of 
India to find their souls in an age when it is becoming 
more urgently necessary than ever before that we should 
find a way of solving vital human problems by methods of 
peace. Mr. Gandhi has been a pioneer in showing how 
these more peaceful methods may be effective. 



MEMORIAL SECTION 


INTRODUCTION 

MAHATMA GANDHI: HIS MESSAGE FOR MANKIND 

by Professor S. Radhakrishnan 
(University of Oxford) 


Civilization is based on a dream. Its codes and conventions, 
its ways of life and habits of mind are poised on a dream. 
When the dream prevails, civilization advances; when the 
dream fails, civilization goes down. When life becomes 
cluttered with things, when the vanities and follies of the 
world overtake us, when we see all around the murderous 
interplay of destructive forces and unnatural strivings, 
when we fail to see any purpose in it all, it is time that we 
probe the human situation and find out what is wrong with 
it. Though we have been warned by the last war that our 
civilization is fragile and will break down if the present 
trend of human cupidity wedded to scientific genius is not 
checked we seem to be confused and hesitant about the 
need to change the direction in which human history has 
been moving. When a prophet soul who is not enslaved 
by his environment, who is filled with compassion for 
suffering humanity, calls upon us to turn our backs on the 
present world with its conflicts and competitions, class 
distinctions and wars and seek the upward path, narrow 
and difficult, the human in us comes alive and responds. 
To a world lost in error and beset by the illusions of time, 
Gandhi announces the value of the timeless principles of 
the truth of God, and love of fellow-men as the only basis 



S. RADHAKRISHNAN 


for establishing right human relationships. In his life and 
message we see the dream of civilization come true. Cen¬ 
turies have gone to his malting and his roots are established 
in the ages. No wonder the world was shocked with horror 
and smitten with grief when it heard that the great soul, 
rare in any age but amazing in ours, was struck down. 
President Truman said that a giant among men had fallen. 
This little man, so frail in appearance, was a giant among 
men, measured by the greatness of his soul. By his side 
other men, very important and famous men big in their 
own way, big in their space and time, look small and in¬ 
significant. His profound sincerity of spirit, his freedom 
from hatred and malice, his mastery over himself, his 
human, friendly, all-embracing charity, his strong con¬ 
viction which he shared with the great ones of history 
that the martyrdom of the body is nothing compared with 
the defilement of the soul, a conviction which he success¬ 
fully put to the test in many dramatic situations and now 
in this final act of surrender, show the impact of religion 
on life, the impact of the eternal values on the shifting 
problems of the world of time. 


1 . Religion and Life 

The inspiration of his life has been what is commonly called 
religion, religion not in the sense of subscription to 
dogmas or conformity to ritual, but religion in the sense 
of an abiding faith in the absolute values of truth, love and 
justice and a persistent endeavour to realize them on earth. 
Nearly fifteen years ago I asked him to state his view of 
religion. He expressed it in these words: “I often describe 
my religion as Religion of Truth. Of late, instead of 
saying God is Truth, I have been saying Truth is God, in 
order more fully to define my religion. . . . Nothing so 
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completely describes my God as Truth. Denial of God we 
have known. Denial of Truth we have not known. The 
most ignorant among mankind have some Truth in them. 
We are all sparks of Truth. The sum-total of these sparks 
is indescribable, as yet unknown Truth which is God. 
I am being daily led nearer to It by constant prayer.” 1 

In the Upanishads, the Supreme is said to be Truth, 
Knowledge and Eternity, satyam, jndnam, anantam, brahma. 
God is the Lord of Truth, satyanarajrana. “I am,” says 
Gandhi, “but a seeker after Truth. I claim to have found 
the way to it. I claim to be making a ceaseless effort to 
find it. To find Truth completely is to realize oneself and 
one’s destiny, in other words, to become perfect. I am 
painfully conscious of my imperfection and therein lies 
all the strength I possess. I lay no claim to superhuman 
powers: I want none. I wear the same corruptible flesh 
that the weakest of my fellow-beings wears and am there¬ 
fore as liable to err as any.” Through prayers and fasts, 
through the practice of love, Gandhi tried to overcome 
the inconsistencies of his flesh and the discursiveness of 
his nature and to make himself a fitter instrument for 
God’s work. He felt that all religions at their best prescribe 
the same discipline for man’s fulfilment. The Vedas and 
the Tipitaka, the Bible and the Quran speak to us of the 
need for self-discipline. The place of prayers and fasts 
in the lives of the Hindu sages, the Buddha and Jesus is 
well known. The voice of the Muezzin which breaks the 
silence of the early dawn with the summons that has 
echoed for nearly fourteen centuries: Allahu Akbar, God 
is great, affirms that prayer is better than sleeping and 
that we should start our day with thoughts of God. The 
follower of Islam is called upon to pray five times a day at 
set hours and in prescribed words and acts and to fast 

1 Radhakrishnan and Muirhead: Contemporary Indian Philosophy (1936), 

p. 2 k. 

338 



S. RADHAKRISHNAN 


one month in each year, the month of Ramadan, from sun¬ 
rise to sunset without partaking of any food whatsoever. 

Gandhi was convinced that all religions aim at the same 
goal. The inner life, the life of the spirit in God, is the 
great reality. All else is outside. We make much of the 
accessories of religion, not of religion itself, not of the 
temple of God in the human spirit but of the props and 
buttresses which we have built round the temple for fear 
that it should fall. These details are moulded by the 
external conditions and adapted to the traditions of the 
people. 

Hindu religious classics emphasize our duty to see all 
human beings in our own self, to admit their value and 
not judge them by external standards. India never attempted 
to suppress the longings of soul or the patterns of life of 
communities who have settled there and contributed to 
the richness of Indian culture. Gandhi recalls us to the age- 
old tradition of India, the tradition not of mere tolerance 
but of profound respect for all faiths, and warns us that 
we should not squander away the spiritual patrimony 
which generations of our ancestors have built for us with 
so much assiduity and abnegation. When he was asked to 
define Hinduism, he said, “though he was a sanatani Hindu 
he was unable to define Hinduism. As a layman (who was 
not learned in the science of religion) he could say that 
Hinduism regarded all religions as worthy of all respect.” 1 
“Tolerance,” says Gandhi, “implies a gratuitous assumption 
of the inferiority of other faiths to one’s own, whereas 
ahimsa teaches us to entertain the same respect for the 
religious faiths of others as we accord to our own, thus 
admitting the imperfections of the latter.” Gandhi does 
not claim exclusive validity for Hinduism and does not 
grant it to other religions. “It was impossible for me to 
believe that I could go to heaven or attain salvation only 

i Hanjan , February i* 1948, p. 13, 
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by being a Christian ... It was more than I could believe 
that Jesus was the only incarnate Son of God," 1 Truth 
belongs to God and ideas belong to men and we cannot 
be certain thatour ideas have assimilated the whole truth. 
Whatever our religious ideas may be, we all seek to climb 
the hill and our eyes are fixed on the same goal. We may 
choose different paths and follow different guides. When 
we reach the top, the roads leading to it matter little if 
only we keep on ascending. In religion what counts is 
effort. 

The conception of the Indian State as a non-communal 
one, does not mean that it aims only at the secular ends 
of life, material comfort and success. It means that the 
State will accord free and equal treatment to all religions, 
to profess, practise and propagate their faiths so long as 
their beliefs and practices are not repugnant to the moral 
sense. The equal treatment of all religions imposes an 
obligation on the members of the different religions to 
practise mutual tolerance. Intolerance is a proof of incom¬ 
prehension. In January 1928 Gandhi said to the Federation 
of International Fellowships: “After long study and ex¬ 
perience I have come to these conclusions, that (i) all 
religions are true, (ii) all religions have some error in 
them, (iii) all religions are almost as dear to me as my 
own Hinduism, My veneration for other faiths is the same 
as for my own faith. Consequently the thought of con¬ 
version is impossible, . . . Our prayer for others ought 

1 "Has Christianity any essential place in your theology?” asked Mr. Doke, 
Gandhi replied: “It is part of it. Jesus Christ is a bright revelation of God,” 
"But not the unique revelation that he is to me?” asked Mr. Doke. “Not in 
the sense you mean,” replied Gandhi, "I cannot set him on a solitary throne, 
because I believe God has been incarnate again and again.” Mr. Doke con¬ 
tinues, “I question whether any religious creed would be large enough to 
express his views, or any Church system ample enough to^hut him in. Jew 
and Christian, Hindu, Mohammedan, Parsee, Buddhist and Confucian, all 
have their places in his heart, as children of the same Father.” Doke: Aa 
Indian Patuot in South Africa . (1909), p* 90. 
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never to be ‘God, give them the light thou hast given to 
me,’ but ‘give them all ihe light and truth they need for 
their highest development.’ My faith otfers me all that is 
necessary for my inner development, for it teaches me to 
pray. But I also pray that every one else may develop to 
the fullness of his being in his own religion, that the 
Christian may become a better Christian and the Muham¬ 
madan a better Muhammadan. I am convinced that God 
will one day ask us only what we are and what we do, 
not the name we give to our being and doing.” At the 
prayer meeting on January 21, 1948, Gandhi said that he 
"had practised Hinduism from early childhood. His nurse 
had taught him to invoke Rama when he feared evil 
spirits. Later on he had come in contact with Christians, 
Muslims and others, and after making a fair study of other 
religions had stuck to Hinduism. He was as firm in his 
faith to-day as in his early childhood. He believed God 
would make him an instrument of saving the religion that 
he loved, cherished and practised.” 1 

Even though Gandhi practised this religion with courage 
and consistency, he had an unusual sense of humour, a 
certain light-heartedness, even gaiety, which we do not 
associate with ardent religious souls. This playfulness was 
the outcome of an innocence of heart, a spontaneity of 
spirit. While he redeemed even the most fugitive and 
trivial moment from commonness, he had all the time a 
remote, a far-away look. The abuses and perversities of 
life did not shake his confidence in the essential goodness 
of things. He assumed, without much discussion, that his 
way of life was clean, right and natural, while our way 
in this mechanized industrial civilization was unnatural, 
unhealthy and wrong. 

Gandhi’s religion was an intensely practical one. There 
are religious men who, when they find the troubles and 

1 Hanjan, February I, 1948, p, 11. 
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perplexities of the world too much for them, wrap their 
cloaks around them, withdraw into monasteries or 
mountain-tops and guard the sacred fires burning in their 
own hearts. If truth, love and justice are not to be found 
in the world, we can possess these graces in the inviolable 
sanctuary of our souls. For Gandhi, sanctity and service of 
man were inseparable. “My motive has been purely reli¬ 
gious. I could not be leading a religious life unless I identi¬ 
fied myself with the whole of mankind; and this I could not 
do unless I took part in politics. The whole gamut of man’s 
activities to-day constitutes an indivisible whole; you 
cannot divide social, political and purely religious work 
into watertight compartments. I do not know any religion 
apart from human activity. My devotion to truth has drawn 
me into the field of politics; and I can say without the 
slightest hesitation, and yet with all humility, that those 
who say that religion has nothing to do with politics do 
not know what religion means.” Many of us who call our¬ 
selves religious maintain the stage-set of religion. We 
practise mechanically its rites, acquiesce passively in its 
dogmas. We conform to the forms as such conformity 
bring us social advantages or political privileges. We invoke 
the name of God and despise our neighbours. We deceive 
ourselves with empty phrases and mental cliches. For 
Gandhi religion was a passional participation in the life of 
spirit. It was intensely practical and dynamic. He was 
keenly sensitive to the pain of the world and longed “to 
wipe every tear from every eye.” He believed in the sancti¬ 
fication of all life. “Politics divorced from religion” was, 
for him, “a corpse, fit only to be burned.” 

He looked upon politics as a branch of ethics and religion. 
It is not a struggle for power and wealth, but a persistent 
and continuous effort to enable the submerged millions to 
attain the good life, to raise the quality of human beings, 
to train them for freedom and fellowship, for spiritual 
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depth and social harmony. A politician who works for 
these ends cannot help being religious. He cannot ignore 
the formative share of morality in civilization or take the 
side of evil against good. Owing no allegiance to the 
material things of life, Gandhi was able to make changes in 
them. The prophets of spirit make history just by standing 
outside history. 


II. India’s Struggle for Freedom 

i It is impertinent for any man to set about reforming the 
universe. He must start his work from where he is. He 
must take up the work that lies nearest to hand. When, on 
his return from South Africa', he found the people of India 
suffering from mortified pride, want, pain, and degrada¬ 
tion, he took up the task of their emancipation as a 
challenge and an opportunity. It is wrong for the weak to 
submit to oppression and wrong for the strong to be 
allowed to oppress. No improvement, he felt, was possible 
without political freedom. Freedom from subjection should 
be won not by the usual methods of secret societies, armed 
rebellion, arson and assassination. The way to freedom is 
neither by abject entreaty nor by revolutionary violence. 
Freedom does not descend upon a people as a gift from 
above, but they have to raise themselves to it by their own 
efforOThe Buddha said: “Ye who suffer, know ye suffer 
from yourselves; none else compels.” In self-purification 
lies the path to freedom. Force is no remedy. The use of 
force in such circumstances is foul play. The force of 
spirit is invincible.^Gandhi said: “The British want us to 
put the struggle on the plane of machine-guns. They have 
weapons and we have not. Our only assurance of beating 
them is to keep it on the plane where we have the weapons 
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and they have not.” If we could combine perfect courage 
to endure wrong while resisting it with the perfect charity 
which abstains from hurting or hating the oppressor, our 
appeal to the human in our oppressor would become irre¬ 
sistible. To a people oppressed for centuries by outsiders, 
he gave a new self-respect, a new confidence in them¬ 
selves, a new assurance of strength. He took hold of 
ordinary men and women, men and women who were an 
incredible mixture of heroism and conceit, magnificence 
and meanness, made heroes out of them and organized an 
unarmed revolt against British rule. He weaned the country 
from anarchy and terrorism and saved the political 
struggle from losing its soul. There were occasions in 
India’s struggle for freedom when he adopted measures 
which were unintelligible to the mere politician. There 
are great leaders who know how to bend and flatter in 
order to draw other men unto them. While they keep 
their eyes fixed upon the goal, they do not scruple about 
the means to reach the goal. Not so Gandhi. “If India takes 
up the doctrine of the sword she may gain a momentary 
victory, then India will cease to be the pride of my heart. 
I believe absolutely that India has a mission for the world ; 
however India’s acceptance of the doctrine of the sword 
will be the hour of my trial. My life is dedicated to the 
service of India through the religion of non-violence, which 
I believe to be the root of Hinduism.” He ordered the 
suspension of the movement of non-co-operation when he 
saw that his people were not able to conform to his high 
standards. By his withdrawal he exposed himself to the 
derision of his opponents. “Let the opponent glory in our 
humiliation and so-called defeat. It is better to be charged 
with cowardice than to be guilty of denial of pur oath 
and sin against God. It is a million times better that I 
should be the laughing-stock of the world than that I should 
act insincerely towards myself. ... I know that the drastic 
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reversal of practically the whole of the aggressive pro¬ 
gramme may be politically unsound and unwise but there 
is no doubt that it is religiously sound.” What is morally 
wrong cannot be politically right. On the evening of 
August 8, 1942, when what is known as the “Quit India” 
resolution was passed by the All-India Congress Com¬ 
mittee, Gandhi said: “We must look the world in the 
face with calm and clear eyes, even though the eyes of the 
world are bloodshot to-day.” When the naval disturbances 
started in Bombay he scolded those who organized it: 
“Hatred is in the air and impatient lovers of the country 
will gladly lake advantage of it, if they can, through 
violence to further the cause of independence. I suggest 
that it is wrong at any time and everywhere. But it is more 
wrong and unbecoming in a country whose fighters for 
freedom have declared to the world that their policy is 
truth and non-violence.” He had great faith that the spirit 
of violence “is a survival which will kill itself in time. It 
is so contrary to the spirit of India.” “I have striven all my 
life for the liberating of India. But if I can get it only by 
violence, I would not want it." The means by which 
freedom is attained are as important as the end itself. An 
India made free through immorality cannot be really free. 
He conducted the struggle with the established govern¬ 
ment in India as in South Africa, without any trace of 
racial feeling, with civilized dignity. The transfer of power 
on August 1 1947, marked the end of that struggle. It 

has ended in a settlement reached in a spirit of good 
temper and friendliness. 

Freedom for Gandhi was not a mere political fact. It was 
a social reality. He struggled not only to free India from 
foreign rule but free her from social corruption and com¬ 
munal strife. “I shall work for an India in which the 
poorest shall feel that it is their country in whose making 
they have an effective voice; an India in which there shall 
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be no high class and low class of people; an India in which 
all communities shall live in perfect harmony. There can 
be no room in such an India for the curse of untouchability 
or the curse of intoxicating drinks and drugs. Women will 
enjoy the same rights as men. Since we shall be at peace 
with all the rest of the world, neither exploiting nor being 
exploited, we shall have the smallest army imaginable. 
All interests, not in conflict with the interests of dumb 
millions, will be scrupulously respected. Personally, I hate 
the distinction between foreign and indigenous. This is the 
India of my dreams.” 1 

Political freedom does not represent the fulfilment of a 
nation’s dreams. It only provides scope and opportunity 
for the renewal of a nation’s life. A free India must be 
made a country of discerning people, cherishing the values 
of true civilization, peace, order, good will between man 
and man, love of truth, quest of beauty and hatred of evil. 
When we scramble for power over our fellows, for power 
to make money, for power to make life more ugly than 
it is, it means that we have lost the grace of life and the 
dignity of civilization. 

Anxious to make the Indian society a truly free one, 
Gandhi put at the centre of his constructive programme 
the spinning-wheel, the removal of untouchability and 
communal harmony. Freedom is a mockery so long as men 
starve, go naked and pine away in voiceless anguish. The 
charka or the spinning-wheel will help to redeem the 
common man from the evils of poverty and ignorance, 
disease and squalor. “Political freedom has no meaning 
for the millions if they do not know how to employ their 
enforced idleness. Eighty per cent of the Indian population 
are compulsorily unemployed for half the year; they can 
only be helped by reviving a trade that has fallen into 
oblivion and making it a source of new income.” Gandhi 
i Young India, September io, 1931. 
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stressed the use of the spinning-wheel as an occupation 
supplementary to agriculture. 

It also serves as a check against the increasing mechaniza¬ 
tion of life. In a highly industrialized society men’s minds 
act like machines and not as living organisms. They are 
dependent on large and complicated forms of organization, 
capitalist combines and labour unions and they cannot 
influence their decisions much. Again, natural creative 
impulses are suppressed in millions of human beings who 
do one little piece of work and not the whole. There is 
not the sense of satisfaction in the work we do, when we 
do not act as responsible individuals in the society to 
which we belong; our lives become tiresome and meaning¬ 
less and we take to wild forms of compensation for excite¬ 
ment and vital experience. The rich and the poor both 
seem to suffer in a mechanized society. The rich, men and 
women, seem as though they have an almost physical sense 
of spiritual death with their souls still and rigid. Old men 
starve to death condemned to work until they can work 
no longer, and women are forced to undertake the most 
exhausting labours. 

Gandhi struggled to retain the traditional rural civiliza¬ 
tion which expressed the living unity of a people har¬ 
moniously interacting on a certain soil swayed by a 
common feeling about life, the earth and the universe. 
The ambitious spirit of man feels itself strong and free 
in the villages with' their open spaces and green belts 
rather than in overcrowded cities with their darkness and 
squalor, foul smell and stagnant air, fevers and rickets. In 
the village community men feel that they are responsible 
individuals effectively participating in its life. When these 
villagers move to towns they become restless, spiritless, 
and hopeless. The peasant and the weaver are displaced 
by the mechanic and the business man, and to compensate 
for the boredom of life exciting amusements are devised. 
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No wonder the spirit of man becomes lost in this wilder¬ 
ness of living. If we are to humanize society and bring 
moral significance to acts and relationships we should work 
for a decentralized village economy where machinery could 
be employed so long as it does not disturb much the 
fundamental framework of society and the freedom of the 
human spirit. 

Gandhi does not reject machinery as such. He observes: 
“How can I be against all machinery when I know that 
even this body is a most delicate piece of machinery ? The 
spinning-wheel is a machine; a little toothpick is a machine. 
What I object to is the craze for machinery, not machinery 
as such. The craze is for what they call labour-saving 
machinery. Men go on ‘saving labour* till thousands are 
without work and thrown on the open streets to die of 
starvation. I want to save time and labour, not for a 
fraction of mankind but for all. I want the concentration 
of wealth, not in the hands of a few, but in the hands of 
all. To-day, machinery merely helps a few to ride on the 
backs of millions. The impetus behind it all is not the 
philanthropy to save labour, but greed. It is against this 
constitution of things that I am fighting with all my might. 
The machine should not tend to atrophy the limbs of man. 

. . . Factories run by power-driven machinery should be 
nationalized, state-controlled. The supreme consideration 
is man.” 

“If we could have electricity in every village home, 

1 should not mind the villagers plying their instruments 
and tools with the help of electricity. But then the village 
communities or the state would own power houses, 
just as the villages have their grazing pastures. . . . The 
heavy machinery for work of public utility which could 
be undertaken by human labour has its inevitable place, 
but all that would be owned by the state and used entirely 
for the benefit of the people.” 
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As a religious and social reformer Gandhi pricked us 
into a new awareness of the social evils from which we 
have been suffering. He exhorted us to rid religion of the 
many accretions with which in its long history it became 
encumbered, notably untouchability. Hinduism has paid a 
heavy price for its neglect of social responsibilities. The 
draft constitution for the new India aims at establishing an 
equitable social order in which ideals of virtue and freedom 
will inspire economic and political, social and cultural 
institutions. 

Under the leadership of Gandhi, the Indian National 
Congress worked for friendly relations among the 
different religions and communities of India, for the 
establishment of a non-communal democratic state. He 
strove for a free and united India. The hour of his triumph 
proved to be the hour of his humiliation. The division of 
the country is a grievous wrong we have suffered. Our 
leaders, caught in a mood of frustration, tired of communal 
“killings,” which disgraced the country for some months 
past, anxious to give relief to the harassed, distraught 
multitudes acquiesced in the partition of India against their 
better judgment and the advice of Gandhi. No amount of 
regret will bring back a lost opportunity. Mistakes of an 
hour may have to be atoned for by the sorrow of years. 
We cannot, however, build as we will but only as we can. 
It will take centuries of history to enable such a momentous 
decision as the partition of India to be properly appre¬ 
ciated. We have not the gift of penetrating the future. 
For the present however, the price of partition has not 
yielded communal peace, but has actually increased com¬ 
munal bitterness. The New Delhi celebrations on 
August i£th Gandhi would not attend. He excused him¬ 
self and was engaged in his lonely trek in the villages of 
Bengal, walking on foot, comforting the poor and the 
homeless, entreating them to remove from their Hearts 
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every trace of suspicion, bitterness and resentment. The 
large migrations, the thousands of people wandering to and 
fro, weary, uprooted, heavy laden, the mad career of 
communal violence, worst of all the spiritual degradation 
all around, suspicion, anger, doubt, pity, grief, absence of 
hope filled Gandhi with deep sorrow and led him to 
devote the rest of his life to the psychological solution of 
this problem. His fasts at Calcutta and Delhi had a sobering 
effect, but the evil was too deep to be cured so easily. On 
his seventy-eighth birthday, October 2, 1947, Gandhi 
said: “With every breath I pray God to give me strength 
to quench the flames or remove me from this earth. I, who 
staked my life to gain India’s independence, do not wish to 
be a living witness to its destruction.” 

When last I met him, early in December 1947, I found 
him in deep agony and determined to do his utmost to 
improve the relations among the communities or die in 
the process. Announcing his decision to undertake the 
fast, Gandhiji said at his prayer meeting on January 12, 
1948, at Delhi. . . No man, if he is pure, has anything 
more precious to give than his life. I hope and pray that 
I have that purity in me to justify the step. I ask you all 
to bless the effort and to pray for me and with me. The 
fast will end when and if I am satisfied that there is a 
reunion of hearts of all communities brought about with¬ 
out any outside pressure, but from an awakened sense of 
duty. The reward will be the regaining of India’s dwindling 
prestige and her fast-fading sovereignty over the heart of 
Asia and then through the world. I flatter myself with the 
belief that the loss of her soul by India will mean the loss 
of the hope of the aching, storm-tossed and hungry world. 

I urge everybody dispassionately to examine the purpose 
and let me die, if I must, in peace, which I hope is ensured. 
Death for me would be glorious deliverance rather than 
that I should be a helpless witness of the destruction of 
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India, Hinduism, Sikhism, and Islam. Just contemplate 
the rot that has set in in beloved India, and you will 
rejoice to think that there is a humble son of hers who 
is strong enough and possibly pure enough to take the 
happy step. If he is neither, he is a burden on earth. The 
sooner he disappears and clears the Indian atmosphere of 
the burden, the better for him and all concerned.” He 
met his death while engaged in this great work. It is the 
cross laid on the great-hearted that they exhaust them¬ 
selves in sorrow and suffering so that those who come 
after them may live in peace and security. 1 

We are too deeply entangled in our own past misdeeds; 
we are caught in the web we had ourselves spun according 
to the laws of our own twisted ethics. Communal differ¬ 
ences are yet a wound, not a sepsis. But wounds have a 
tendency to produce sepsis. If this tendency is to be 
checked we must adhere to the ideals for which Gandhi 
lived and died. We must develop self-restraint; we must 
refrain from anger and malice, intemperance of thought 
and speech, from violence of every kind. It will be the 
crown of his life work, if we settle down as good neigh¬ 
bours and adjust our problems in a spirit of peace and 
goodwill. The way to honour his memory is to accept 
and adopt his way of approach, the way of reconciliation 
and sympathetic adjustment of all differences. 

* On January 31st Robert Stimson said in a news talk: "... I shall 
remember the eight Muslim workmen who helped build the pyre in. the 
centre of the green common near the river Jumna. As these workmen 
piled up the logs of sandalwood they told me that they loved the MahStraa 
because he was a true friend of the Muslims, There was an untouchable who 
shyly picked up a twig before the pyre had been completed; thinking that 
no one was watching him, he stole forward and placed the twig on the wood 
that was already there. In a whisper he said; ‘Gandhiji, bless me and my 
people,’ * listener. February 5 , 1948, p. 206. 
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III. Satyagraha 

When the strife of these days is forgotten, Gandhi will 
stand out as the great prophet of a moral and spiritual 
revolution without which this distracted world will not 
find peace. It is said that non-violence is the dream of the 
wise while violence is the histoiy of man. It is true that 
wars are obvious and dramatic and their results in changing 
the course of history are evident and striking. But there 
is a struggle which goes on in the minds of men. Its 
results are not recorded in the statistics of the killed and 
the injured. It is the struggle for human decency, for the 
avoidance of physical strife which restricts human life, for 
a world without wars. Among the fighters in this great 
struggle, Gandhi was in the front rank. His message is not 
a matter for academic debate in intellectual circles. It is 
the answer to the cry of exasperated mankind which is at 
the cross-roads—which shall prevail, the law of the jungle 
or the law of love? All our world organizations will prove 
ineffective if the truth that love is stronger than hate does 
not inspire them. The world does not become one simply 
because we can go round it in less than three days. How¬ 
ever far or fast we may travel, our minds do not get nearer 
to our neighbours. The oneness of the world can only be 
the oneness of our purposes and aspirations. A united 
world can only be the material counterpart of a spiritual 
affinity. Mechanical makeshifts and external structures by 
themselves cannot achieve the spiritual results. Changes 
in the social architecture do not alter the minds of peoples. 
Wars have their origins in false values, in ignorance, in 
intolerance. Wrong leadership has brought the world to 
its present misery. Throughout the world there seems to 
be a black-out of civilized values. Great nations bomb one 
another’s cities in order to obtain the victory. The moral 
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consequences of the use of the atom bomb may prove to 
be far more disastrous than the bomb itself. The fault is not 
in our stars but in ourselves. Institutions are of little avail 
unless we are trained to obey our conscience and develop 
brotherly love. Unless the leaders of the world discover 
their highest human dignity in themselves, not in the offices 
they hold, in the depth of their own souls, in the freedom 
of their conscience, there is no hope for the ordered 
peace of a world-community. Gandhi had the faith that the 
world is one in its deepest roots and highest aspirations. 
He knew that the purpose of historical humanity was to 
develop a world-civilization, a world-culture, a world- 
community. We can get out of the misery of this world 
only by exposing the darkness which is strongly entrenched 
in men’s hearts and replacing it by understanding and 
tolerance. Gandhi’s tender and tormented heart heralds 
the world which the United Nations wish to create. This 
lonely symbol of a vanishing past is also the prophet of the 
new world which is struggling to be bom. He represents 
the conscience of the future man. 

For Gandhi, satya or truth is the Reality. It is God in the 
soul of man. It is more potent than the sword. Truth and 
non-violence, satya and ahimsa are related to each other 
as two sides of one coin. If we recognize the superiority 
of spirit to matter and the supremacy of the moral law, 
we must be able to overcome evil through the moral 
power. Violence is the ultimate expression of personality 
at the farthest remove from the spirit of truth. When any¬ 
one takes to it as a first rather than a last resort, he is 
deemed mad or criminal or both. Non-violence is not 
limited to physical life. It is a frame of mind. To think ill 
of others, to tell lies is an act of violence. 

Satyagraha, or non-violence, is not for Gandhi a quiescent 
or negative attitude. It is positive and dynamic. It is not 
non-resistance or submission to evil. It is resistance to it 
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through love. Satyagraha is belief in the power of spirit, 
the power of truth, the power of love by which we can 
overcome evil through self-suffering and self-sacrifice. It 
gives a new meaning to the temporal strivings for freedom 
and peace. We must impose suffering on ourselves and not 
inflict it on others. “Satyagraha is self-dependent. It does 
not require the assent of our opponent before being 
brought into operation. It manifests its power most 
strongly against an opponent who offers resistance. It is 
therefore irresistible. A satyagrahi does not know what 
defeat is, for he fights for truth without losing any of his 
strength. Death in the struggle is release and prison a gate¬ 
way wide open to liberty. And as a satyagrahi never injures 
his adversary and always appeals to his reason by gentle 
argument or to his heart by sacrifice of self, satyagraha is 
twice blessed; it blesses him who practises it and him 
against whom it is put in practice.” 

“My creed of non-violence is an extremely active force. 
It has no room for cowardice or room for weakness. There 
is hope for a violent man to be some day non-violent but 
not for a coward. I have therefore said more than once in 
these pages that, if we do not know how to defend our¬ 
selves, our women, and our places of worship by the force 
of suffering, i.e. non-violence, we must, if we are men, be 
at least able to defend all of them by fighting.” 1 “The world 
is not entirely governed by logic. Life itself involves some 
kind of violence, and we have to choose the path of 
least violence."* We will fight for what we believe to be 
right rather than abstain from violence through weakness 
or cowardice or selfish love of ease. 

Gandhi organized an Indian ambulance corps which he 
led as a sergeant major in the Boer War. He formed a 
stretcher-bearer unit in the Zulu rebellion of 1906. He 
did so because he felt convinced that the claims of Indians 

* Young India. September 16, 1927. * Ibid. September J8, 1934 
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to the rights of citizenship entailed corresponding responsi¬ 
bilities. In the first great war he took part in a recruiting 
campaign for soldiers on the ground that many of them 
refrained from joining up not because they believed in non¬ 
violence but because they were cowardly. He had always 
argued that death whilst fighting with courage was far 
better than refraining from its risks through fear. But for 
him non-violence is the heart of religion and his many 
experiences strengthened his faith. 

In 1938 Gandhi said: “Behind the death-dealing bomb 
there is the human hand that releases it, and behind that 
still is the human heart that sets the hand in motion. At 
the back of the policy of terrorism is the assumption that 
terrorism, if applied in a sufficient measure, will produce 
the desired result, namely, bind the adversary to the 
tyrant’s will. . . . I have an implicit faith—a faith that burns 
to-day brighter than ever, after half a century’s experience 
of unbroken practise of non-violence—that mankind can 
only be saved through non-violence, which is the central 
teaching of the Bible as I have understood the Bible. 
Ultimately force, however justifiably used, will lead us 
into the same morass as the force of Hitler and Mussolini. 
There will be just a difference of degree. Those who 
believe in non-violence must use it at the critical moment. 
We must not despair of touching the heart even of 
gangsters, even though for the moment we may seem to 
be striking our heads against a blind wall.” 

It is difficult to persuade the “advanced” nations to 
believe that political success can be achieved by peaceful 
weapons. Upton Sinclair said: "My own forefathers got 
their political freedom by violence; that is to say, they 
overthrew the British Crown and made themselves a free 
Republic. Also by violence they put an end to the enslave¬ 
ment of the black race on this continent, ... If there is 
any chance of oppressed peoples getting free by violence 
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1 should justify the use of it.” Bernard Shaw points out that 
violence has been the scientific method of history: “It is 
idle in the face of histoiy to deny these facts; it might as 
well be said that tigers have never been able to live by 
violence and that non-resistance will convert tigers to a 
dietof rice.” 1 But these advanced thinkerswho arc members 
of the powerful nations now realize that the next war of 
atomic weapons will lead to the extermination of the 
human race, to the destruction of all that they wish to 
conserve. Wars in which lives are lost, hearts broken and 
minds unhinged by the million among nations which claim 
to be in the right, a claim which is repudiated by the 
enemy—are an evil and a denial of God and humanity. 
If Gandhi’s attempts to effect changes peacefully do not 
succeed, we need not be disturbed. “What does it matter, 
then, if we perish in the attempts to apply the principle 
of non-violence? We shall have lived and died for a great 
principle.” 

Gandhi recognized that his followers accepted his lead 
for the struggle for independence but were not pledged 
to the adoption of non-violence in all circumstances as he 
himself was. Political action has to take into account the 
limitations of ordinary human nature and Gandhi felt that 
the Indian National Congress was again and again obliged 
to reach political decisions which did not conform to his 
deep convictions. When once we begin to compromise, 
there is no knowing where we will end. If an adherence 
to truth is not absolute, anything can be justified in the 
name of expediency. G 5 ndhi understood the risks of 
adaptation of truth to the exigencies of political life and 
so declined to make himself responsible for the Congress 
decisions. He resigned his formal membership of the 
Congress and severed his connection with it, though he 
had offered advice to the Congress and assistance to it 
i Ren£ Fulop Miller: Gandhi (1931)* PP* 
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when it agreed to uphold his uncompromising honesty and 
truth in its actions. 

Violence, hiiiisa, is not to be confused with coercive 
force, or danda. There is a difference between the use of 
force in a state and the use of force in wars between states. 
The use of force is permissible when it is ordered in 
accordance with law by a neutral authority in the general 
interest and not in the interest of one of the parties to the 
dispute. In a well-ordered state we have the rule of law, 
courts of justice, and police and prisons, but we have no 
international law, no international courts of justice and no 
international police. It is anarchy and gangster rule that 
prevail. Each belligerent country claims to be in the right. 
We may think that our cause is just. It only reflects the 
goodness of the human heart which seeks instinctively 
what is good and rejects what is bad. Even Hitler appealed 
to the German people in the name of the German cause, 
which to them seemed good. It shows the dominance in 
the world of the good over the evil motive. Hitler was 
defeated possibly because his cause was worse than ours, 
bad as it was. Where there is no world government, where 
there is no impartial court to determine what is just, no 
one has a right to use force to make his cause prevail over 
that of his neighbour. In a world where might is the basis 
of right, the use of force is violence and is wrong. 

The root cause of wars is - the anarchical world. Hitler 
himself is a product, not an original cause. Unless we have 
belief in a purpose beyond the state, the state itself is 
unjustly constituted. Belief in the state as the supreme 
object of the citizens’ service may inspire a feverish fury 
of fanaticism but it cannot, in the present stage of human 
evolution, yield anything like a permanent inspiration. 
Supreme power is not above law. The highest law of 
dharma is that of which the states are the servants. When 
we have a world-government, with its courts of law and 
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police, even Gandhi would permit the use of a police force 
on behalf of the world-government. Just as in a civilized 
national state, judgments of law and submission to estab¬ 
lished procedures are enforced by coercive methods, a 
world government may have to restrain the aggressor 
nations by force. Even then Gandhi would hold that such 
a world government should be able to non-co-operate with 
law breakers in a non-violent manner as a resisting people 
can against a tyrannical government. 

Gandhi has expressed in his life and teaching the ancient 
distinction between the functions of the teacher and the 
administrator, the Brahmin and the Ksatriya, the dreamer 
and the organizer. The teacher, the prophet, the Hindu 
samnyasin, the Buddhist monk, the Christian priest, 
should express unreservedly the truth as they see it. They 
should abstain from the use of force in any circumstances. 
They should not kill, for it is their duty to reconcile 
enemies and expel hate. For them non-violence is the law 
of life, even in the physical sense of abstaining from the 
use of force. Their roots go deeper than those of the 
ordinary run of men, for they draw their strength from 
the perception of the inner beauty and purpose of things, 
from the invisible life which lies beyond the life of this 
world but which alone ennobles and explains it. But the 
wicked cannot be put down by a mere show of moral 
goodness unsupported by physical force. Christ on the 
Ctoss draws all men to himself, but that culminating act of 
moral steadfastness unsupported by force did not prevent 
the crucifixion. Gandhi’s case, along with a few others in 
history, shows that the highest wisdom is to turn the other 
cheek, but there is nothing to warrant the assumption 
that it will not be smitten. Until the whole world is 
redeemed there will be the soulless, and the maintenance 
of the social order imposes on us the obligation to execute 
justice. It must be executed by spiritual persuasion where 
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possible and by the use of force where necessary. While 
the teachers who accept the monastic discipline arouse us 
to the divine possibilities of human nature, we should also 
have judges and police who use force not for its own sake 
or for their private advantage or from a desire for revenge. 
They employ force under just authority and are imbued 
with the spirit of true non-violence or compassion. The 
distinctions of conduct, the complete abstention from 
force of the teacher who is educating us in ancient charity 
and disciplined co-operation and the use of force under 
just authority by the judges and the police, arises from the 
distinction of functions. Charity and justice have both a 
place in the imperfect human society. 1 


IV. Martyrdom 

Gandhi has paid the penalty of all who are ahead of their 
time, misunderstanding, hatred, reaction, violent death. 
“The light shineth in darkness and the darkness compre- 
hendeth it not.” The struggle between light and darkness, 
between love and hate, between reason and unreason 
which is at the heart of the cosmic is shown up by this 
most moving tragedy of our age. We made Socrates drink 
death; we nailed Jesus to the Cross; we lighted faggots 
that burnt the medieval martyrs. We have stoned and 
killed our prophets. Gandhi has not escaped the fate of 
being misunderstood and hated. He has met his death 
facing the forces of darkness, of ultimate unreason, and 
through it has increased the powers of light, love and 
reason. Who knows if Christianity would have developed 
had Jesus not been crucified? Years ago Romain Rolland 
declared that he regarded Gandhi as a “Christ who only 
lacked the Cross.” We have now given him the Cross also, 
i See Radhakrisbnan: The Bhagavadgltci (19+8), pp. 68-69. 
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Gandhi’s death was a classical ending to his life. He died 
with the name of God on his, lips and love in his heart.* 
Even as he received the bullet wounds he greeted his 
murderer and wished him well. He lived up to what he 
preached. 

Possessed and inspired by the highest ideals of which 
human nature is capable, preaching and practising fearlessly 
the truth revealed to him, leading almost alone what 
seemed to be a forlorn hope against the impregnable 
strongholds of greed and folly, yet facing tremendous odds 
with a calm resolution which yielded nothing to ridicule 
or danger, Gandhi presented to this unbelieving world all 
that is noblest in the spirit of man. He illumined human 
dignity by faith in the eternal significance of man’s effort. 
He belongs to the type that redeems the human race. 

If Gandhi was able to rid himself of all rancour and 
hatred, to develop that flame of love which burnt up all 
impurities, if he feared no evil even though he walked in 
the valley of the shadow of death, if he represented to us 
the eternal voice of hope, it is because he believed in the 
heritage of India, the power of the inward life of spirit. 
When problems material and spiritual crowded upon him, 
when conflicting emotions shook him, when troubles 
oppressed him, he retired at will into the retreats of the 
soul, into the secret corridors of the self to gain strength 
and refreshment. His life has revived and refreshed our 
sense of the meaning and value of religion. Such men who 

i Cf, Glndhi’s earlier statements, “The self-sacrifice of one innocent 
man is a million times more potent than the self-sacrifice of a million men 
who die in the act of killing others.” “I hope that there will be non-violent 
non-co-operators enough in India of whom it will be written ‘they suffered 
bullets without anger and with prayer on their lips even for the ignorant 
murderer* Harijan. February 22, 1948. On January 20, 1948, when a 
misguided youth threw a bomb, G 5 ndhi told the Inspector-General of police 
* ‘hot to harass him in any way. They should try to win him over and convert 
him to right thinking and doing. , . * GSndhi warned his hearers against 
being angry with the accused." Harijon* February i, 1948, p. n. 
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are filled with spiritual poise and yet take upon them¬ 
selves the burden of suffering humanity are born into the 
world at long intervals. 

We have killed his body, but the spirit in him which is a 
light from above will penetrate far into space and time and 
inspire countless generations for nobler living. 

yad-yad vibhutimat sattvam 
srlmad urjitam eva va 
tat-tad eva’vagaccha tvam 
mama tejo amsasambhavam 

Whatever being there is endowed with glory and grace 
and vigour, know that to have sprung from a fragment of 
My splendour .—Bhagavadgita X. 41. 


GANDHI THE MARTYR 
by Vera Brittain 


Shortly after five o’clock in the evening of January 30, 
1948, Mahatma Gandhi walked to his prayer meeting on 
an open grass plot about fifty yards from Birla House in 
New Delhi. 

Barely recovered from his latest and most successful 
fast, which for the time being had ended communal vio¬ 
lence, he leaned on the shoulders of his two young grand¬ 
daughters as he moved towards the red stone dais where 
every evening he addressed the crowd. About five hundred 
people who were watching him formed two lines to let 
him pass through, cheerful and smiling. 

As he walked up the three steps to the platform, a man 
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emerged from the crowd. Folding his hands in Hindu 
greeting, Gandhiji uttered his last words: “I am late to¬ 
night.” The stranger pulled an automatic revolver from his 
khaki bush shirt and fired three rounds at the Mahatma, 
who fell to the ground. As his hands slipped from his 
grand-daughters’ shoulders he lifted them, clasped in a 
gesture of prayer, towards the horror-stricken audience 
of devotees. 

Thus, by violence, perished the patron saint of non¬ 
violence and the “Great Soul” of India. He had been one 
of the few to experiment successfully in a way of living 
which, if more men and women would but follow it, could 
carry the perverse human race into realms of incredible 
happiness. 

All saints, not being God, have their own blind spots. 
Recently I met a famous woman who indignantly denied the 
Mahatma any quality of sainthood because he had not 
espoused the cause of birth control. This, as she justly said, 
would mitigate the suffering of Indian women to an incalcu¬ 
lable degree, and go far towards solving a food-problem 
mainly due to over-population. 

But it is seldom, if ever, for their blind spots that saints 
are killed. Blindness is a quality common to all men, most 
of whom display it in more than spots; too often their 
whole minds are filled with darkness. The saints die for 
their virtues; they are slain because of the light in them 
which the darkness cannot tolerate. 

In The Varieties of Religious Experience, William James 
attempts to define the characteristics of saintliness wherever 
it is found. The saint, he says, has always the feeling of 
being part of a wider life than that of the world’s small and 
selfish interests. Within him he carries a conviction of the 
existence of an ideal Power, personified for Christians as 
God or Christ. He has a sense of benevolent and con¬ 
tinuous domination by this Ideal Power throughout his own 
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life, and willingly surrenders himself to its control. As 
selfhood disappears within the larger existence, he is filled 
with a sense of freedom and an immense elation. In con¬ 
sidering altruistic claims his emotional centre shifts towards 
love and harmony; it moves away from the “No, no” of 
worldly values to the “Yes, yes” of the positive lover of 
God. 

When this spiritual condition is established, the saint 
turns towards asceticism and purity; he cleanses his soul 
of its brutal and sensual elements. Popularity and ambition 
no longer appear important; instinctively he abstains from 
falsehood, and becomes resistant to the “booms” and 
“panics” of the public mind. His strength of soul carries 
him to heights of patience and fortitude where he becomes 
indifferent to danger and pain; “the annals of martyrdom 
are . . . the signal field of triumph for religious imper¬ 
turbability.” Charity and tenderness, developed to the ex¬ 
treme limits of magnanimity, mark his relations with his 
fellow-men; “the saint loves his enemies and treats loath¬ 
some beggars as his brothers.” 

So widely applicable to saintly lives is this early psycho¬ 
logical analysis that William James might well have been 
writing a first-hand description of the Mahatma—of whose 
existence, dying in 1910, he could hardly have been 
aware. 

But though the characteristics of saints possess a uni¬ 
versal quality, gratitude for their lives is by no means pro¬ 
portionate. “It is always easier to kill good men than to 
imitate them,” wrote an American journalist, William E. 
Bohn, quoting a California reader of New York’s The New 
Leader shortly after Gandhiji’s death. “His sentence,” con¬ 
tinues Mr. Bohn, “sharply points up the alternatives pre¬ 
sented to mankind by a saint. The one thing that is im¬ 
possible is to disregard him. He must be accepted and 
followed or put out of the way. The murder of Gandhi 
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was, therefore, a psychological necessity. For humanity at 
its present stage of development could not make his creed 
its rule of life, either in India or elsewhere.” 

The general truth of this statement is sometimes 
modified. Occasionally the long-term work of saintly 
pioneers is accepted by a large minority or small majority 
of individuals grown to adulthood, and thus reaches ful¬ 
filment in a whole community. The abolition of slavery, 
the acceptance of Indian independence, are examples of 
the fashion in which a majority of legislators, so often 
laggards in the unending crusade for social and political 
reform, come gradually to share the loving concern of 
godly men for all who are afflicted and oppressed. 

“The saints,” says James, “with their extravagance of 
human tenderness, are the great torchbearers of this belief, 
the tip of the wedge, the clearers of the darkness. . . . They 
show the way and are forerunners. The world is not yet 
with them, so they often seem in the midst of the world’s 
affairs to be preposterous. Yet they are impregnators of 
the world, vivifiers and animators of potentialities of 
Goodness which but for them would be forever dormant. 
It is not possible to be quite as mean as we naturally 
are, when they have passed before us. One fire kindles 
another, and without that over-trust in human worth 
which they show, the rest of us would lie in spiritual 
stagnancy.” 

To the man of the world—the hard-headed politician, 
the busy editor, the “realistic” ecclesiastical leader—it is 
this quality of preposterousness which makes saints un¬ 
bearable, and renders each saint a potential martyr. Like 
the Son of Man he comes unto his own, and his own receive 
him not. Sometimes this non-reception is merely negative; 
he is isolated, excluded, shunned. But at other times he 
is not merely avoided, but violently and aggressively repu¬ 
diated 5 the gulf between his performance and that of his 
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fellows is too wide, the standard that he sets too difficult to 
follow. It is then that the saint’s halo undergoes transforma¬ 
tion into the martyr’s crown. 

Throughout his life this death waits for the man or 
woman of whom the world is not worthy; its shadow falls 
like the shadow of a Cross upon the lonely hill of his 
spiritual eminence. That is perhaps why, at the time of 
Gandhi’s martyrdom, so many writing in honour of him 
commented that this was the only appropriate end. The 
saint docs not fear his fate because he knows in advance 
that he has conquered death. “The more commonplace 
happinesses which we get,” says William James, “are 
‘reliefs’ occasioned by our momentary escapes from evils 
either experienced or threatened. But in its most charac¬ 
teristic embodiments, religious happiness is no mere feel¬ 
ing of escape. It cares no longer to escape. It consents to the 
evil outwardly as a form of sacrifice—inwardly it knows it 
to be permanently overcome.” 

James, however, adds later: “Your born saint, it must 
be confessed, has something about him which often makes 
the gorge of a carnal man rise.” The carnal man who slew 
the Mah 5 tma would doubtless agree, for the saint appeals 
to a hierarchy of values quite other than those to which 
“men of the world” subscribe. He is not wilful and domi¬ 
nant, but conquers through strength transformed into 
gentleness. His challenge is not to crude admiration rooted 
in expediency or in a feeling of inferiority, but to that 
which is sensitive and suggestible in the “better nature” 
that men so often suppress. 

There is thus a basic conflict between the saintly and the 
worldly ideal, which the exponent of the latter cannot 
endure. It is then but a short step to the rationalization of 
the deed whereby the saint is removed from the earth. To 
illustrate this mental process William James quotes 
Nietzsche, who viewed saints as conspicuous dangers to 
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those “average values” which for him were synonymous 
with the human type: 

“Here is woven endlessly the net of the meanest of con¬ 
spiracy of those who suffer against those who succeed and 
are victorious; here the very aspect of the victorious is 
hated—as if health, success, strength, pride and the sense 
of power were in themselves things vicious.” 

Minds such as Nietzsche’s see only morbidity in self- 
sacrifice, and sentimental weakness in love. During recent 
years these immoral perversions of ideal standards have 
been all too common, not only in the psychopathic types 
for whom Nietzsche speaks but in the influential jour¬ 
nalists and “responsible” politicians who sought to justify 
such abominations as massacre bombing and unconditional 
surrender. Even the majority of ecclesiastical leaders failed 
to resist the compulsions of this mass psychosis—a grave 
spiritual lapse for which they offered belated restitution 
in the condemnation of “unlimited war” and obliteration 
bombing in the Report of the Commission appointed by the 
Archbishops of Canterbury and York in June 1946, en¬ 
titled The Church and the Atom. 

Fearing the dominance of qualities which set their false 
values at naught, the perverts and those whom they influ¬ 
ence will slay rather than permit the disconcerting victory 
of non-violence. From their own standpoint their error lies 
in their failure to realize that, for men and women who obey 
the laws laid down by the Ideal Power in whose Being they 
exist, life is as boundless as eternity and death is never the end. 

The saint become martyr fails in the biological sense, 
because he does not ensure his physical survival. But in the 
words of William James concerning the Apostle Paul, he 
is “magnificently adapted to the larger environment of 
history.” In that tremendous perspective Gandhiji, too, is 
likely to appear triumphant, a “leaven of righteousness" 
which lifts humanity to new planes of spiritual experience. 
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THE WORLD MISSION OF THE MAHATMA 
by George Catun 

The most important cause in the world to-day is the 
establishment of world peace. There is remarkable 
unanimity among political scientists that world govern¬ 
ment is the major instrument for the maintenance of 
peace, which is the prior moral imperative of civilization 
—even more important, in some ways, than the 
liberty and the social justice which have no substance 
without it. A respect for truth seems to lead us to this 
conclusion. 

Nevertheless political science does not rise beyond a 
discussion of means and world government remains only a 
form of political machinery. Whether men choose it or not 
will depend upon the ends which they have first chosen in 
their scheme of values; and the success of the machinery 
must depend upon the will and spirit of those who operate 
it. We have to bear in mind and to face up to the statement 
of Bertrand Russell, in his article The Future of Mankind 1 : 
“I think we should admit that the world government will 
have to be imposed by force. ... I hope the threat of force 
may suffice, but, if not, actual force should be employed." 
Some of us would say, bearing in mind the lessons of 
history, “may have to be imposed.” It is the test of our 
contemporary statesmanship whether that “may” becomes a 
“must.” It is an unwarranted pessimism and an unwarranted 
assumption either of our own weakness and cowardly 
divisions or of Soviet lack of realism to suppose that war is 
inevitable. Rather it is our duty not for a day to relax in 
the cause of negotiation, to promote the meetings of men 


1 Published in The New Leader (New York). 
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of goodwill from all countries 1 and to represent to common 
men their duty not to abet aggression and chauvinism. 

Nevertheless world government, however established, 
can be operated in very different ways. It can be operated 
in the spirit of charity and righteousness, so as to minimize 
the use of force and violence, or it can make a desolation 
and call this peace, and for reason in its system of law sub¬ 
stitute its own totalitarian will. This distinction is as old as 
St. Augustine or older. 

Those of us, then, who work for a world peace and a 
world government recognize that, if this government is not 
to involve a yet greater exploitation, magnum latrocinium, it 
must be inspired by a spirit of righteousness and regard for 
truth. The civil peace within our borders is maintained by 
a police indeed; but this police would be powerless were 
it not for the law-abiding habit of mind and education of 
the great majority of citizens. Lasting peace springs from a 
right education of the spirit in the habits of non-violence. 

There may be some who have the function of judges, 
some of police, some of clercs, some of educators. This is 
their dharma. It was the mission of the Mahatma to be our 
educator in non-violence and to call the world’s attention, 
in this age when the wars of the international anarchy 
become ever more hateful and destructive of the very body 
of civilization, of the need for an education in the beauties 
of ahimsa. He left to others to elaborate, as statesmen, 
schemes for world government. His task was fulfilled if he 
went to the l'oot of the matter and pointed out the need 
for a new mental medicine, a new psychiatry, a new “cure 
of souls.” What he had to preach was very old, for he 
brought men back beyond Tolstoi to the Sermon on the 
Mount, and the Buddha and, as he held, the Gita. He was 

1 Elsewhere I have proposed a meeting of religious groups from Moslem 
and Christian Russia with similar non-Soviet religious groups, perhaps at 
Delhi* 
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intoxicated by the essential spirit of all true religions. 
But what he had to preach was also very new, for it is 
what the most modern educational psychologists have tested 
out in the training of small children, and what some of us 
say must be applied to political relations as well. 

Gandhiji lives two lives—the life of the Congressman 
engaged in politics and the cause of Indian emancipation 
and even nationalism—although for him, as for Mazzini, a 
sound nationalism was never divorced from international¬ 
ism. But he also lived the inner life, his life of the as'ram 
ever since the days back at Phoenix, the life of the monas¬ 
tery or the community of some lay order. He restated what 
the secular, sceptical modern world, which is only slowly 
outgrowing nineteenth-century secularist materialism, 
needed to be told: that politics and religion neither can nor 
ought to be divorced, and that the world continues to need 
its holy men, its monks, its sarhnyasin. That is unpalatable 
doctrine to the run-of-the-road party politicians. A few 
perhaps such as Sir Stafford Cripps and Lord Halifax, among 
the Englishmen, understood. The Mahatma believed, like 
Plato, that the mystic of love has a right and a duty to 
advise secular men. He was through and through a “reli¬ 
gious.” Some of his opponents could only see and fear in 
him a “grey eminence.” 

There are some who are already busy turning him into 
an avatar or a god, just as Ramakrishna is in the process 
of being deified. That I do not think would have been 
Gandhiji’s wish; but it is not for me to lay down rules for 
others. Speaking only in terms of the Christian com¬ 
munity about one who, like Jacques Maritain, the Catholic 
philosopher, believed that a genuine mystic apprehension 
was vouchsafed by God to all who seek Him with sincerity 
and truth, I can only say that I echo the words to me of 
Rajkumari Amrit Kaur: “Few mortals can have deserved 
the Master’s ‘Well done’ so richly as he, and I know he has 
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it.” He was a humble man and of such are the saints; and 
it is a delight to me that, within my knowledge, masses 
were said for the repose of his soul in London and Paris. 
It is enough that as a saint and surely as one of God’s elect 
he has his message to the world for all time. In the words 
of the obituary editorial of the Osservatore Romano : “He 
imitated Christ in his own way. He said, ‘Blessed are the 
peaceful,’ and he was blessed in being so, even if it cost 
him his life.” 

What, then, is his message ? The old message that those 
who are called should observe the quadruple discipline of 
chastity, poverty, spiritual courage and unflinching love of 
truth: that they should practise charity to all, even towards 
the animal creation as St. Francis also said, and non-vio¬ 
lence in thought and deed; that they should more consider 
the intentions of their hearts than engage in metaphysical 
speculations about life after death or in probings of the 
inscrutable will of God; that they should prefer to suffer 
themselves, which gives to men an imagination and a sym¬ 
pathy for human kind, than to cause suffering; that they 
should be forbearing, meek, charitable, long suffering, for 
against these things (l choose the words Jan Masaryk chose) 
there is no law. 

Against a Marxism that preaches as dogma that in the 
beginning was Matter, Gandhiji preached that in the 
beginning was Spirit. Against a Marxism that preached that 
Truth is relative, and subject to social convenience, he 
preached that Truth was an absolute value, and the face of 
God Himself. Against a bogus science of a metaphysical 
dialectic in affairs, he preached the simple moral truths and 
the essential and self-evident values of humane conduct. 
Against the explanation of everything as basically due to 
economic factors, he taught men to see the prime cause of 
war psychologically within their own selves, in their atti¬ 
tudes, and in the indulgence of men without self-control 
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who love to dramatize violence—roots of violence not 
peculiar to any one nation but latent in every single human 
being so that none is sinless. Against a Marxism that 
preached class hatred as well as against those who preached 
all other kinds of sectional hatred, or religion, race, class 
and colour, he preached another way by which the human 
race would advance further in the development of its 
powers. Against the obsessive Marxist suspicion he 
preached trust and the reward that must come to obvious 
and simple goodwill. He was not an anti-Marxist. He was 
too constructive. He merely was poles apart from being a 
Marxist. 

His philosophy, therefore, although not in one sense at 
all new (as he frequently admitted) is yet, in another sense, 
very new, very topical, and a devouring fire against the 
stubble of hypocrisy and of scientific philosophies of 
society falsely so-called. He was a utopian, who caused so 
much of his vision to be fulfilled. Whereas Hitler and 
Stalin were world figures so successful that they made 
enemies for themselves more quickly than anybody could 
have believed possible, he was the unsuccessful, so often 
in jail, despised, at last assassinated, who was the most 
practical politician that we have seen in our days, for he 
has given not only freedom to India but a programme of 
hope to the world—to a world that asks for hope. 

It is a philosophy which asserts that beneath the existent, 
and phenomenal and capricious, the “one-damned-thing- 
after-another" with its sound and fury and its heart-break, 
there is a significant world, an essential world of values 
which have neither variation nor shadow of change; and 
that he who seeks within himself humbly may find the 
sapphire jewel of tranquillity, Mohandas Gandhi was no 
quietist in the sense of a recluse. Ascetic he was indeed, 
but his escape was not from reality but into it. But, know¬ 
ing so well the tears of things, and being no dilettante of 
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sorrow but a practical man who did not despise a job of 
scavenging, his constant exhortation to his followers was 
that they should go out into the world of social reform, 
into the unsavoury by-ways of politics, go out as good 
sweepers, good Harijans, and clean their world. No man 
had less patience with those who hid their religious 
treasure in a napkin and buried it. 

He was a Hindu, he said. He was a Tolstoyan, indeed; 
but he was also a Hindu of the Hindus, not afraid of the 
historic burden of his own folk. However, in Durban, he 
had above his desk placed on the wall a picture, a head of 
Christ, singular and beautiful, so that, as he said, whenever 
he looked up, he might see it and remember. And he had 
himself, as Mrs. Polak records, “the kindest eyes in the 
world.” Whatever his mission to India, not the least of 
his mission to the world was that he has aroused world 
Christianity—and not the least the West which arrogantly 
claimed the Eastern Christ as peculiarly its own—to con¬ 
sider to how deep a degree, like Peter, it may by its con¬ 
duct in these years have betrayed its Crucified and Risen 
Lord. Gandhiji’s is the witness of humanity against our 
power-worshipping century and our civilization, in this 
new age of the tyrants, when man again bows in worship to 
“his mortal god, Leviathan,” in the house of Rimmon and 
apostasy. 

With him cry out all those slain and suffocated and 
burned alive by the instruments of war or killed by the 
tyrants, whom we condoned without any non-violent or 
other resistance, in the concentration camps and labour 
camps from Dachau to the Arctic and in the prisons and 
smoking churches of Spain, and also the victims of the 
philosophy of success-by-violence even in the Holy Land 
itself and around the Holy Sepulchre. It is the witness of 
the true science of love, the psychological wisdom, against 
the violent and ambitious men who ask “why not hate?”— 
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the men who subordinate all things to “reason of state,” and 
truth to a policy which regards peace itself as but “war by 
other means.” Coventry and Dresden and the countrymen 
of Kagawa, the Apostle of Japan, cry with him. For where 
there might have been a tribunal and a just decision, there 
our national pride preferred, and with some still prefers, 
international anarchy and that the horsemen of the apoca¬ 
lypse should still continue, owing to the hardness of our 
hearts and to the ambition of our souls, to ride over the 
bodies of our children. Gandhiji preached the merit of 
keeping our tempers without cowardice; of charity casting 
out fear, which with pride is the core of all evil; and of 
resolution in truth without fanaticism or hate. 

Some of us have seen with our own eyes in their prime 
the Caesars of these days, Mussolini and Hitler and Stalin, 
and the great democrats such as Franklin Roosevelt and 
poor Jan Masaryk. Soon all will have gone to the judgment. 
But more important than all these is the quiet voice that 
has been stilled but still can be heard, the voice of the saint 
whose ways were ways of pleasantness and all his paths 
were peace. 


TRIBUTE TO GANDHI 

by Professor G. D. H. Cole 
(University of Oxford) 


There are two kinds of human greatness, in the sense in 
which greatness is a quality to be admired. One kind, the 
purely intellectual or artistic, isolates its possessor, how¬ 
ever much he may be appreciated or extolled. The other 
kind unites, by making the person in whom it is found a 
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representative figure, in whom many men and women find 
their own emotions and sentiments expressed, not in mere 
words, but in the art of living itself. I do not deny that this 
second kind of greatness can sometimes be found in artists 
or writers, as well as in men of action; but it is found 
more often—not that it is found often at all—in the doer 
than in the philosopher or the maker of beautiful things. 

Gandhi was pre-eminently a great man of this second 
kind. His greatness, and his hold on the hearts of his people 
and of the world, lay in his power of identifying himself 
with the common men and women of his own community, 
and of making this identification felt by those to whom it 
applied. When I say “his own community,” I do not mean 
merely the Hindus, though to them his appeal was most 
entire: I mean Indians of every sort, Mussulmans as well as 
Hindus, and all the rest of that vast commingling of peoples 
that makes up the Indian nation, and is none the less a 
nation because its members quarrel or because it is to-day 
riven in twain against its manifest destiny and common 
well-being. Gandhi was the grand representative figure of 
Indian unity; and it was for that unity, and because of his 
unfailing belief in it, that he died. 

A man so representative of India could not be easy for 
the West to understand—even for those in and of the West 
who most deeply admired him. Few Westerners can think 
or feel as he felt and thought—or, even if at bottom the 
thoughts and feelings are the same, as proceeding from a 
common source of human nature, the words and symbols 
which express them are so different as to put immense 
barriers in the way of understanding. The life of the West, 
and the language of intercourse based upon it, are pre¬ 
dominantly extrovert: Western Christianity, despite its 
origin in the East, has been adapted to this habit of mind, 
which has been characteristic of Europe, or at any rate of 
Western Europe, ever since the end of the Middle Ages. 
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Wc cast even our introverted thoughts and feelings, when 
we express them, into the mould of an extroverted way of 
living. But with Gandhi it was, and had to be, otherwise. 
He cast his social thinking, and his feeling for his fellow- 
men, into the mould of a search for personal perfection, 
which he called, in his Autobiography , his “experiments with 
truth.” Truth, for him, was not a thing external, to be 
acquired and assimilated from the environment: it was 
something within him, subjective as well as objective, to 
be lived personally, and unattainable except by being so 
lived. This comes out continually both in his Autobiography, 
to which I turned back first when I was asked to write this 
appreciation, and in his story of his struggles in South Africa 
and his more occasional writings. In order to pursue truth, 
he had to live it; and this involved him, in the midst of 
his eminently practical campaignings, in an unceasing 
endeavour after personal perfection through truth in 
behaviour, in small things no less than great. 

By the Western student, this attitude of Gandhi’s can 
easily be mistaken at times for egoism. He seems to be 
bothering so much about his own soul, as if that mattered 
far above his practical success in the public work he was 
seeking to do. Yet, in truth, no man was ever less egoistic, 
in any bad sense of the word. Gandhi troubled about his 
own soul because he identified its purity and truth with 
the causes for which he was fighting. Very likely no Indian 
needs to remind himself of this, or is put off or misled at 
all by this way of feeling. I confess I am put off by it, not 
just once but again and again, until I have been at the pains 
of trying to place myself in his mind. The causes in which 
I believe always present themselves to me as outward 
things, belonging to an external world of experience; 
whereas Gandhi saw them as within himself, to be carried 
to success by an internal process of purification as well as 
by overt acts. 
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These two aspects, the internal and the external, came 
together as one and the same thing, in many of his overt 
proceedings. When he fasted, it was not only as a man 
doing penance for others whom he identified with him¬ 
self: it was, beyond this, a purification of the cause. But 
there was also another aspect to his fasting—a deep-seated 
asceticism and a belief that the road to purification lay 
through the complete conquest of desire. Of course, 
there have been, and there still are, ascetics in the West; 
but the ascetic ideal, in the form in which it presented 
itself to Gandhi, has characteristics which, I think, very 
few men or women who have been brought up in the 
Western tradition can understand. In his Autobiography , the 
hardest passages for the Western reader are those in which 
he discusses his relations with his wife and children—I do 
not mean primarily in connection with the institution of 
child-marriage, but rather where he is speaking of his 
attitude to sexual relations and to the upbringing of his 
children. Can it really be the ideal, in the relation between 
husband and wife, that desire should play no part? What 
of the woman’s point of view in such a matter, as well as 
the man’s? And, in respect of the children, were their 
claims as individuals sufficiently taken into account? My 
feelings on these points may be due to a failure to under¬ 
stand: but I cannot here escape from a sense of something 
lacking in the warmth of common humanity in Gandhi’s 
ideal, which can never be made consistent, as far as it 
prevails, with the creation of a satisfactory human society. 
If the answer is that the ascetic ideal, in its completeness, 
is put forward not for the ordinary man but only for the 
exceptional “saint,” I cannot but answer that my ideal of 
sainthood is the ordinary human way of living raised to a 
higher plane—not something essentially other and incon¬ 
sistent with it. 

Dismiss this, reader, if you will as the outcome of a 
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failure to comprehend. It may be so: at all events it does 
not make me think of Gandhi less as a representative man. 
Without this quality of representation through identifica¬ 
tion he could neither have done what he did nor been 
followed as he was followed. The struggle in South Africa 
on behalf of the Indians there illustrates this at a hundred 
points. It was an immense personal achievement which 
owed its quality above all else to Gandhi’s astonishing 
power of making himself one with those for whom he was 
contending, and therewith permeating the entire cause 
with his own sincerity and respect for truth. 

The same qualities went with him back to India and 
marked from first to last his relation to the Indian Con¬ 
gress and to the other national leaders. Among them he 
had surely most in common with Gokhale, to whom he 
often paid generous tribute. In seeking to act for India, he 
had necessarily to face much wider and more complex 
issues than had arisen out of his South African campaign. 
Quite apart from the question of ending British rule and 
restoring self-government to the peoples of India, he had 
to face the question of the pattern of living that it would 
be best for these peoples to pursue. On this issue, Indian 
Nationalism was already speaking with many voices; and 
Gandhi, if I understand him aright, was distinctive in the 
line which he took. On the one hand, appreciating the 
common element in all religions above the differences and 
eager to purify Hinduism of those elements in which it was 
a practical denial of the common brotherhood of man, he 
found himself opposed to the traditionalist and conserva¬ 
tive groups among his co-religionists, both politically and 
in terms of ultimate philosophy. He set out to struggle for 
an India in which men of all religions could live side by 
side, not merely with mutual toleration, but as brothers; 
and this required both a changed attitude of Hindu to 
Muslim and of Muslim to Hindu and the denial of caste as 
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an unscaleable barrier between man and man. On the 
other hand, he did not agree with those who wished India, 
in learning the lessons of Western civilization, to forget 
its own and to re-model itself on the basis of a Western 
pattern of values. His ideal for India involved neither 
riches, however distributed, nor armed strength. It called 
for simplicity of living and for reliance on moral as against 
physical force. One aspect of this ideal led him to khaddar 
and to insistence on the panchayat as a foundation for simple 
community living: out of the other aspect emerged the 
policy of non-violent non-co-operation, or rather of non¬ 
violence with non-co-operation as one of its manifestations 
in action. This attitude necessarily put him in fundamental 
antagonism to all the thoroughgoing Westernizers—to 
mill-owners and steel magnates dreaming of intensive capi¬ 
talist industrialization on the one hand, and on the other 
to Marxists dreaming of a social revolution to be followed 
up by a similar industrialization under proletarian control. 
Not that he fought outright either mill-owners or Marxists, 
or was without influence upon either, despite the depth 
of the ideological conflict between him and them. He could 
not wish to fight them, because he wanted India to be inde¬ 
pendent and united, not disrupted by internal conflicts 
either during the struggle for independence or after it had 
been won. He did, however, oppose them both by living 
as well as preaching his own ideal, which involved that 
India, while learning from the West, should assimilate 
what of Western thought or practice could help it to 
develop its own very different way of life—not allow itself 
to be assimilated to the West in violation of its own nature 
and tradition. 

Independent India has now to find its way, without 
Gindhi’s living help, of resolving this ideological conflict. 
Gandhi’s approach to a solution of it found the easiest re¬ 
sponse in die village rather than in the town, or, if in the 
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town, more among the village-minded than among the 
wholly urbanized inhabitants, His influence was paramount 
in bringing the peasants to Congress as an active force, and 
in combating the tendency to regard the peasant as in¬ 
capable of helping positively to shape the national destiny. 
In reading not long ago certain reports of the Indian 
National Congress on economic and industrial policy I was 
struck by the extent to which the conclusions were 
blurred by a sheer failure either to choose between the 
policy of developing village industries and that of large-scale 
industrialization on the model of the West, or to har¬ 
monize the two lines so as to assign to each its place within 
a coherent national plan. I feel sure that there is a way of 
reconciling the two courses, and that village development, 
based on low expenditure of capital and high use of labour, 
has a great part to play in the coming campaign against 
primary poverty. The notion that India can be lifted 
speedily to a level with the great industrialized countries 
by intensive capital investment is unrealistic. It could be 
achieved only by impossible feats of abstinence by a rapidly 
growing population that is already, perforce, quite 
abstinent enough, or, theoretically, by immense borrow¬ 
ings of capital from abroad, mainly from the United States. 
It is fantastic to suppose that loans could be procured on 
anything approaching the requisite scale; and if they could 
their effect would be again to forfeit India’s independence. 
I am not suggesting that India does not need capital de¬ 
velopment: plainly it does, most of all for irrigation and 
hydro-electric installations, for improved transport facili¬ 
ties, and, up to a point, for the expansion of engineering 
and other advanced industries. But all that can be done in 
these ways will for a long time make only a small impact 
on the poverty of the people—and therewith a great inroad 
on their ways of living—unless it is combined with the 
development of village industries and village construction 
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designed to make better use of the abundant resources of 
labour rather than to rely mainly on methods which re¬ 
quire expensive machines to do the work of men and 
women. 

in this connection, Gandhi’s influence was, I feel sure, 
wholly salutary. It was good economics as well as good 
sociology. It pointed the way both to successful warfare 
upon primary poverty and to the preservation of the essen¬ 
tial structure of the Indian ways of life. 

For Gandhi, this economic policy, like everything else, 
was an outgrowth of his religious attitude. In his vision 
there was one God, whom men worshipped under many 
different names and forms and in diverse ways. This God 
was hardly at all a personal being, in any ordinary sense of 
personality. Gandhi’s God was rather a principle of unity, 
of meaning, and of value; and the forms of worshipping 
this God embodied aspects of truth, commingled in every 
religion with much of falsehood and bigotry that he sought 
to purge away. His aim was not that all men, or even all 
Indians, should worship this God in the same form or by 
like observances, but that they should unite in recognizing 
all their Gods and worships as aspects and ways of approach 
to the same essential truth. 

To the civilizations of the West his attitude was partly 
the same, but in part different. In Western ways of life he 
was ready to recognize the same commingling of partial 
truth with manifest error as he saw among his own people; 
but as an Indian, deeply conscious of his oneness with the 
peoples and the traditions of India, he could never identify 
himself with the values of the West as he could with those 
of every Indian community. The Western values he could 
see and to some extent appreciate, but could never 
share. They remained always external to him, and largely 
incompatible with his own values. And so it comes about 
that when it falls to me, whose values are thoroughly 
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Western, to pay tribute to Gandhi’s greatness, the sense of 
externality is bound to be present; for, though I can 
appreciate, identification is wanting, and I cannot even 
wish that it were there. I say this, because it helps to 
explain the imperfections of this essay, which has been 
written not out of any feeling of competence for the task, 
but in response to a request which I felt unable to refuse 
without seeming reluctant to pay my poor tribute, beside 
others, on the grave of veritable greatness and magnificence 
of social spirit. 


GANDHI 1 

by The Rt. Hon. Sir Stafford Cripps,. k.c., m.p. 

This afternoon I have been asked to say a few words to you 
about Mahatma Gandhi. 

He started life in the way that any of us might have 
started. He studied to become a lawyer and in the course 
of those studies he became a student of the Middle Temple 
here in London, where he was later qualified by being called 
to the Bar. In his later years he looked back on those days 
with no regret and often spoke to me about them. He was 
proud of his legal qualifications and used to recount the 
early triumphs that he had when he went to practise in 
South Africa. 

It was there first that he came into contact in an intimate 
way with the difficulties of his own people. He became the 
Indians’ and the Poor Man’s Lawyer and had his mind 

1 Speech at a service of intercession for the people of India in West¬ 
minster Abbey on February 17, 1948- 
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strengthened in the will and the purpose of leading his 
people out of their bondage into freedom. 

Already his deep religious conviction of non-violence 
had taken shape, based upon the policy pursued in the great 
days of Hinduism in India. 

Non-violence for him was not a negative policy; it was 
much more than that. It was the determination that the 
power of love should triumph, a determination based upon 
a deep and unshakable belief in that power. It was by that 
power of love that he was determined to liberate his 
country and for that purpose he returned to India and spent 
many years walking up and down its length and breadth 
preaching his gospel of freedom through love and non¬ 
violence. 

He never took the view that he must divorce his reli¬ 
gion from his everyday life. Religion was his life and his 
life was religion. When he saw injustice or when he thought 
the time ripe for some advance of his people towards their 
freedom he applied his beliefs by action. He knew as no 
other man perhaps has ever known the spirit and character 
of the Indian people of all races and creeds. He understood 
how self-sacrifice appealed to them and he made his own 
self-sacrifice the central feature of all his actions. He lived 
the simplest of lives surrounded by an ever-growing band 
of devoted followers. His food, his clothing, his lodgings 
were all of the simplest. 

He indulged in no luxuries and did without many things 
that most of us would regard as necessities. 

His most powerful weapon with his own people was his 
willingness to fast, taking upon himself the sins of others 
and thus doing penance for them. 

He was never arrogant, but he had a stubbornness of 
determination which it was impossible to overcome, when 
once he was convinced as to the rightness of his course. 

He was no simple mystic; combined with his religious 
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outlook was his lawyer-trained mind, quick and apt in 
reasoning. He was a formidable opponent in argument and 
would often take up the attitude that his views and the 
policy he was advocating had come to him in his medita¬ 
tions from God and then no reasoning upon earth could 
make him depart from them, He knew he was right. It 
was by prayer and meditation that his mind was often made 
up and not by reasoning with his fellow men. 

He stood out head and shoulders above all his contem¬ 
poraries as one who believed and who fearlessly put his 
beliefs into practice. I know of no other man in our time 
or indeed in recent history who so fully and convincingly 
demonstrated the power of the spirit over material things. 

In his religion he was most catholic in outlook. A sincere 
Hindu, he did not seek to convert others to his religion, for 
he recognized the value of all true religions in the influence 
they could bring to bear on men’s lives. But he expected 
others to live up to their own religious beliefs as he lived 
up to his. 

He felt no religious or racial opposition to Muslims, 
Christians or any others. He had, as he himself said, sought 
to absorb all that was best from other religions and he 
asked others to examine Hinduism to see whether there 
was not something of value that they could take from it. 

He stuck firmly to his own views as to the way in which 
Indian freedom should come, but he always tried his utmost 
to avoid all communal feeling and rivalries. 

It was in a supreme effort to heal the differences 
between Hindu, Mussulman and Sikh that he was engaged 
at the time of his death. It was the greatest task that he had 
ever undertaken, and in it he had already had a large 
measure of success. Almost alone he quelled the disturb¬ 
ances in Bengal, which but for the force of his character and 
teaching would undoubtedly have led to disasters as serious 
as those in the Punjab. 
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His attitude to the British as individuals was always one 
of friendliness, and even so far as that somewhat impersonal 
entity the British people he had no wishes except for their 
happiness. Many people will remember his visit to Lanca¬ 
shire at a time when there was bitter feeling against the 
Indians over the affairs of the cotton industry. He walked 
as was his custom amongst the workers and by his per¬ 
sonality and sympathy met with almost universal acclaim. 
His personality was magnetically attractive, especially 
in those intimate personal talks to which he gave so 
much of his time. He was always ready—except on his 
days of silence—to counsel and advise in small things 

the friend of everyone 

he met. 

1 certainly always found him a good and faithful friend up¬ 
on whose word I could rely. It was at times difficult for me 
to see things through his eyes and to follow his reasonings. 
But then / had a Western European background of thought 
while he was steeped in the philosophy of India and the 
East. He took a strong view, however, of what he regarded 
as the unsympathetic and wrong attitude of successive 
British Governments in their policies, and he found it hard 
to realize after the war that there had been a great change 
of outlook in this country, though I believe that he was 
finally convinced of this after the visit of the Cabinet dele¬ 
gation to India in 194.6. The fact that he resisted—by his 
policy of non-co-operation—the British-controlled Indian 
Government was the natural and I would say proper 
reaction of a keen Indian Nationalist bent upon winning 
the freedom of his people by non-violent means. I feel 
fairly certain that any of us who had encountered similar 
circumstances in our own country would have taken action 
of the same kind, had we had his spiritual force and his 
political determination. 

He stands out as a great example of spiritual strength 
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which should help to guide us—as well as his own people— 
in the difficult years that lie ahead. 

His passage from us is a loss to all the world, for where 
can we find to-day the leaders who are able to emphasize 
by their own life and actions the overpowering force of 
love in solving our difficulties ? And yet that is the doctrine 
which Christ taught us and which we as Christians profess. 

May not the whole world learn from his life something 
of fundamental value. That it is idle to try and save our¬ 
selves from destruction by the use of force and that our 
greatest weapon of salvation is the supreme and redeeming 
power of love. 

It is our earnest prayer that in his own country his 
example of patience, tolerance and love of his fellow men 
may live on to bring their peoples through the troublous 
times which now beset them into that fair and happy future 
which was ever his wish and for which he so steadfastly 
worked and sacrificed throughout life. 

No words could perhaps better sum up his spirit than 
those of Thomas a Kempis: 

“Love feels no burdens, thinks nothing of trouble, 
attempts what is above its strength, pleads no excuse of im¬ 
possibility ; for it thinks all things lawful for itself and all 
things possible. 

“It is therefore able to undertake all things, and it com¬ 
pletes many things and brings them to a conclusion where 
he who docs not love faints and lies down.” 


38? 


MahtUwd Gdtuiht 


H 



E. M. FORSTtiR 


MAHATMA GANDHI 
by E. M. Forster 


The organizers of this meeting (of Cambridge Majlis) have 
asked me, before I call on the principal speakers, to pay a 
short tribute myself. In doing so I do not desire to emphasize 
the note of grief. Grief is for those who knew Mahatma 
Gandhi personally, or who are close to his teaching. I have 
neither of those claims. Nor would it be seemly to speak 
with compassion and pity of him, as though it were on him 
rather than on India and the world that the blow has fallen. 
If I have understood him rightly, he was always indifferent to 
death. His work and the welfare of others was what mattered 
to him, and if the work could have been furthered by dying 
rather than living, he would have been content. He was 
accustomed to regard an interruption as an instrument, and 
he remarks in his Autobiography that God seldom in¬ 
tended for him what he had planned. And he would have 
regarded death, the supreme interruption, as an instru¬ 
ment, and perhaps the supreme one—preferable to the full 
x 2 £ years of life for which in his innocence he had hoped. 
The murder seems so hideous and senseless to us—as an 
English friend of mine put it, one would have liked the old 
Saint to fade away magically. But we must remember that 
we are looking at it all from outside; it was not a defeat 
to him. 

But although neither grief nor pity are in place this 
evening, we may well entertain a feeling of awe and a sense 
of our own smallness. When the news came to me last 
week, I realized intensely how small I was, how small 
those around me were, how impotent and circumscribed 
are the lives of most of us spiritually, and how in compari¬ 
son with that mature goodness the so-called great men of 
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our age are no more than blustering schoolboys. Read the 
newspapers to-morrow, see what they advertise and whom, 
observe the values they imply and the actions they empha¬ 
size. Then think anew of the career and character of 
Mahatma Gandhi, and the feeling of awe will return with 
a salutary shock. We, to-day—we are inventive and adapt¬ 
able, we are stoical and learning to bear things, our young 
men have acquired what may he termed the “returned 
warrior” attitude, and that is all very well. But we are 
losing the sense of wonder. We are forgetting what human 
nature can do, and upon what a vast stage it is set. The 
death of this very great man may remind us, he has indi¬ 
cated by his existence possibilities still to be explored. 

His character was intricate, and this is not the place to 
analyse it. But all who met him, even the critical, have 
testified to the goodness in it, a goodness irradiated by no 
ordinary light. His practical teachings—the doctrine of 
non-violence and the doctrine of simplicity, symbolized by 
the spinning-wheel—proceeded from that goodness, and 
it also inspired his willingness to suffer. He was not only 
good. He made good, and ordinary men all over the world 
now look up to him in consequence. He has placed India 
on their spiritual map. It was always on that map for the 
student and the scholar, but the ordinary man demands 
tangible evidence, spiritual proofs of moral firmness, and 
he has found them in the imprisonments, the fastings, the 
willingness to suffer, and in this death. The other day I 
passed a taxi-rank, and heard the drivers talking to one 
another about “Old Gandhi” and praising him in their own 
way. He would have valued their praise. He would have 
valued it more than any tribute the scholar or the student 
can bring. For it sprang from simplicity, 

“A very great man" I have called him. He is likely to be 
the greatest of our century. Lenin is sometimes bracketed 
with him, but Lenin’s kingdom was of this world, and we 
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do not know yet what the world will do with it. Gandhi’s 
was not. Though he impinged upon events and influenced 
politics, he had his roots outside time, and drew strength 
thence. He is with the founders of religion, whether he 
founds a religion or not. He is with the great artists, though 
art was not his medium. He is with all the men and women 
who have sought something in life that is neither chaos nor 
mechanism, who have not confused happiness with pos¬ 
sessiveness, or victory with success, and who have believed 
in love. 


MAHATMA GANDHI 

by Professor L. W. Grensted 
(University of Oxford) 


Occasionally, very occasionally, a piece of news comes to 
us with a curious timeless quality, a blending of shock and 
of significance which seems, from the first moment when 
we hear it, to have been always true, part of the eternal 
meaning of the world. Sometimes such news is concerned 
with matters intimate and personal to ourselves, and its 
message is for ourselves alone, hardly to be conveyed to 
others. Sometimes, perhaps not so often, it comes to us 
from the affairs of a wider world, with a message that 
many can read, though some may understand it better than 
others, and few, it may be, can understand it in full. 
Perhaps in these cases, too, there is always some element 
of intimacy, of a personal concern which has behind it not 
only interest but a quality of identification, so that that 
which happened does not merely concern us, for indeed 
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such concern may be quite remote, but has in some deep 
sense happened to us. Such news as that speaks to us 
not only of current history but of the eternal things, 
and of the eternal things we too are part. And such, to an 
Englishman living in Oxford, was the news of Gandhi’s 
death. 

It was not, for me, the news of the death of a friend, 
for I had never met Gandhi, though I know more than one 
of those to whom his friendship meant a great deal, and 
though I have cared much about India, her culture, her 
hopes, and her many problems, it would be presumption 
to say that I know anything about her beyond the barest 
superficialities, for I have never been farther east than 
Switzerland, and Lucerne is no more Oriental than Oxford 
itself. But upon the Sunday of that fateful week-end, when 
we did not yet know what tragic forces might be let loose 
in India and Pakistan, I found it impossible, in preaching 
to a Christian congregation, to take any other subject than 
Gandhi’s life and death, and it was a moving experience 
to be asked, that same evening, to join with Indian students 
in Oxford in their tribute of respect and sorrow, and to 
try to express to them and through them to India the sym¬ 
pathy of their Western and Christian friends. Nor was it 
difficult for me, as a Christian, to try to convey that mes¬ 
sage, for I could say, with perfect sincerity, that the life of 
Gandhi was one in which some of the essential elements in 
the teaching of Christ were expressed with a consistency 
that puts most of us Christians to shame, and that when I 
thought of the principles for which he cared and about 
which his whole life was built into a single pattern, my own 
faith had acquired a new meaning and a new challenge from 
this man who would not call himself a Christian, but who 
greatly honoured Christ. I shall not easily forget that even¬ 
ing, the hushed sincerity of students of many nationalities, 
the scent of the sandal-wood, the dim spaces of the great 
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Law Library in All Souls College, and the strong sense that 
life, as well as death, was abroad in the world and with 
power. 

Now, writing after a little time has passed, I can try to 
set down, rather more dispassionately, what it was in 
Gandhi that made him so impressive and challenging a 
figure to myself and to many who, with me, knew little 
of the political and social problems among which his work 
was done. Perhaps I can sum it up in a single comment. His 
greatness, for history will surely rank him among its great 
men, lay not in his achievement but in his character. His 
achievement was in fact considerable, and that is in itself 
a matter of some moment, for sanctity and effectiveness 
have not always gone hand in hand; but it is not his achieve¬ 
ment that has impressed the world but something in him¬ 
self. His achievement, indeed, still stands under the judg¬ 
ment of history, and he would be the first to say, as he 
said so often, that his mistakes must come under that 
judgment as well as his true insights. But the spirit which 
was in him lives on, making and shaping history, and it is 
there that his claim to greatness is assured. 

He was, of course, Indian of the Indians, for all his early 
background of legal training and Western culture. The very 
spirit of India lived in him, and it was for India, the India 
of his vision, that he lived and died. Of his hopes and plans 
for India it is not for me, a Westerner, to judge. What has 
always been impressive is the manner in which he sought 
to turn those hopes into realities. It can seldom have been 
true of any politician that political action and the inmost 
spirit of religion were so deeply blended into a unity, and 
it is that unity that the India of to-day is seeking to translate 
into outward fact. And if many of us here in England are 
watching that great experiment with hope and with good¬ 
will it is largely to Gandhi that our hope and goodwill 
are due. 
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Let me try to analyse the things that I have found so 
significant in his actions and in his character. 

The first I have already mentioned. He was completely 
free from that self-protective face-saving which cannot 
admit mistakes. His own admissions of error in judgment 
and in policy have often been quoted. He was as far as 
possible from being the self-styled religious leader who 
claims finality for his own version of the truth. As a result 
he was frequently perplexing alike to his own followers 
and to politicians who tried to deal with him, but nobody 
could ever dispute his sincerity. And though he had more 
than one afterthought as to the rightness of some particular 
line of action he had non'e as to his own personal methods 
and obligations in trying to carry it out, and he demanded 
from his friends and followers nothing that he did not 
demand with even more rigour from himself. 

That this led him to accept a rule of life of great sim¬ 
plicity and austerity, and to follow it through with a light¬ 
hearted freedom and happiness, and a strong sense of fun, 
to which all his friends have borne witness, does not mark 
him out very strongly from the great company of those. 
Eastern and Western together, who have taken this par¬ 
ticular Way, and found it good. More striking and to a 
Westerner more difficult to interpret was his use of fasting 
as a means of influencing the course of events and of forcing 
a rapid decision in a crisis. The history of hunger-striking 
in the West has not been a happy one, and it has been 
employed for many ends, not all commendable. Its history 
in the East, so far as I understand it, has been even more 
unhappy, and all too intimately bound up with beliefs 
which were quite foreign to Gandhi’s nature. But as he 
interpreted it and used it the fast was undoubtedly raised 
to a higher level. It became symbolic of his whole-hearted 
desire to take upon himself the responsibility and cost of 
the actions of others, and though he used it, as others have 
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done, to bring pressure upon those whose actions he wished 
to influence, it was not the least of his achievements that 
he freed it from all suspicion of rancour and bitterness, and 
indeed always maintained the friendliest of relations with 
those against whose policy the fast was directed. His fast 
involved no curse, except, it may be, a taking of the curse 
upon himself. 

This brings me to those aspects of his life that are most 
significant of all. I can recall nobody who hfts gone so far 
to make Christ’s way of life evident and effective in the 
sphere of world politics. To me, a Christian, he seems not 
only to have drawn the very spirit of his teaching from the 
Gospels but to have read his Hindu sacred books in the light 
of Christ. Hinduism can fairly claim him as its own, but 
the spirit that was in him was drawn from that deepest 
ground of all religions, the place where they meet. Cer¬ 
tainly he was as ready to challenge certain aspects of Hindu 
orthodoxy by his championship of the outcast as he was 
to reject the claims of a Christianity that was not prepared 
to make good its faith in the actual stress of life. Jesus and 
Gautama were both rebels, by the religious conventions of 
their day. Gandhi, neither Christian nor Buddhist, would 
have been at home with either of them, and his whole 
political life was effective simply because he put religion 
at the heart of politics, not, as so many have done, going 
apart into the desert or “into the forest” to find his soul’s 
freedom, but taking the faith which he had found out into 
the world to prove itself and to win freedom for others. 

It was wholly consistent with this attitude that his devo¬ 
tion to India and his passionate desire for her freedom 
should have been completely free from a blind and fulsome 
patriotism. He demanded for India the best from the world, 
but still more from herself. He won his hold over his own 
countrymen by asking of them self-sacrifice to the utmost 

limit. Freedom, history tells us, has never come without 

* 

^92 



L. W. liRtNS'l fcD 


the shedding of blood. “But remember: it must be your 
own blood. Never a drop of anyone else’s blood.” To 
students shouting a welcome he replied in hardly more 
than a sentence, calling for prayer that India might be not 
as she is but as God means her to be. In his last fast the 
seven conditions of repentance which he asked were laid 
upon India alone, none on Pakistan. 

He was often criticized, both in India and in England, 
on the ground that whatever he might say his policy did 
actually lead to outbreaks of violence. His reply was 
characteristic. He accepted imprisonment gladly, cheer¬ 
fully, and without the shadow of a suggestion that he was 
being treated unjustly or being made a martyr. When 
prosecuted as an agitator he immediately assumed full 
responsibility for actions which his followers had com¬ 
mitted in flagrant disobedience to his instructions, and 
asked that the most severe sentence of the law should be 
inflicted upon himself. He was the despair of governors 
and administrators, for no administrative action could 
touch the deep principles of his conduct, or break his 
friendly concurrence in the disciplinary action which, as 
he freely admitted to them, they were bound to take. In 
effect, there was little difference in status or in actual 
power between Gandhi in prison and Gandhi free. For he 
knew no power save that of the spirit, and for the spirit 
prison bars have no meaning, save the positive and creative 
meaning that sacrifice prevails. Few things were more im¬ 
pressive about him than his complete fearlessness and his 
complete disregard of personal danger or suffering. 

Behind this lay the immensely rich interpretation which 
he gave to ahimsa. For him this opened out into a complete 
gospel of non-violence, and of respect for all men. He was 
as wholly at home among the poor in the East End of 
London as he was in India. His concern for the outcast 
was not a mere sentimentalism but an expression of his 
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whole conception of the sacredness of life. A friend of his 
has said that his two passions were peace and the poor, but 
these two were in truth one. He was a lover of men, and 
because he loved them he must needs fight for them, and 
use no other weapons than those of the spirit, lest force 
destroy love. 

Now he has gone, and, as I said on that first Sunday after 
his death, “it was good and well that at the last he should 
come to hjs end not by some chosen fast, but by meeting 
the unreason of the universe and saluting it, so signifying 
that, at the last, unreason and tragedy itself shall be trans¬ 
formed by the conquest of unresisting love, He is not dead. 
The death which he has died has but set him free, and 
to-day we of the West salute an India reborn, an India in 
which his spirit lives, and of which we shall not live to 
see the full fruition.” 


M. K. GANDHI 

j by The Rt. Hon. Lord Halifax, D.C.L. 

I shall always be thankful for the opportunity of knowing 
and being, I hope, a friend of Mr. Gandhi. Since the 
tragedy of his assassination so much has been spoken and 
written of the qualities in him that seemed to the parti¬ 
cular observer to be pre-eminent, that every country of 
the world has become to a great extent familiar with this 
most remarkable human figure. And as with all great men 
different aspects stand out for different people. That 
which gave him his exceptional position in India was 
something different from that which won for him the 

194 



THL RT. HON. LORD HALIFAX 

admiration of friends in Western Countries, which is 
another way of saying that the man himself was larger 
than any of the attempts made to paint his portrait. 

There was a directness about him which was singularly 
winning. But this could be accompanied by a subtlety of 
intellectual process which could sometimes be discon¬ 
certing. For to appreciate what was passing in his mind it 
was necessary, if not to start from the same point, at 
least to understand very clearly what was the starting- 
point for him. And this was nearly always very human and 
very simple. 

I remember when 1 first went to India talking about 
him to C. F. Andrews, who I imagine was closer to him 
than any other Britisher. He said, as indeed was very 
clear when it came to the Round Table Conference, that 
Mr. Gandhi cared little for constitutions and constitu¬ 
tional forms. What he was concerned with was the human 
problem of how the Indian poor lived. Constitutional 
reform was important and necessary for the development 
of India’s personality and self-respect; but what really 
mattered were the things that affected the daily lives of 
the millions of his fellow countrymen—salt, opium, 
cottage industries and the like. 

I have no doubt this was true, and though it was easy to 
smile at the devotion of Mr. Gandhi to the spinning-wheel, 
while Congress was largely dependent for its funds upon 
the generosity of wealthy Indian mill-owners, the wheel, 
none the less, stood for something very fundamental in 
his philosophy of life. 

He was the natural knight-errant, fighting always the 
battle of the weak against suffering and what he judged 
injustice. The rights of Indians in South Africa, the treat¬ 
ment of Indian labourers in the indigo fields in India, the 
thousands rendered homeless by the floods of Orissa, and 
above everything, the suffering- arising from communal 
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hatreds—all these were in turn a battle-field on which 
he fought with all his strength for the cause of humanity 
and right. 

As I look back upon the talks that I had with him in 
Delhi in the spring of 1931, two conversations stand out 
in my recollection. They have always seemed to me a 
better interpretation of his mind and method than any¬ 
thing else, as showing the way the idealist and realist 
could meet. 

The first related to his demand, as part of the arrange¬ 
ment to be made on the cessation of civil disobedience, 
for an enquiry into the actions of the police over the last 
twelve months. I resisted this on various grounds, pointing 
out to him among other arguments that I had no doubt 
the police, like everybody else, had made mistakes, but 
that it was quite futile to attempt twelve months later to 
get accurate information of what might have passed in 
some local brawl or minor riot. All that we should achieve 
would be to exacerbate tempers on both sides. This did 
not satisfy him at all, and we argued the point for two or 
three days. Finally, I said that 1 would tell him the main 
reason why I could not give him what he wanted. I had 
no guarantee that he might not start civil disobedience 
again one of these days, and if and when he did, I wanted 
the police to have their tails up and not down. Whereupon 
his face lit up and he said: “Ah, now Your Excellency treats 
me like General Smuts treated me in South Africa. You 
do not deny that I have an equitable claim, but you advance 
unanswerable reasons from the point of view of govern¬ 
ment why you cannot meet it. I drop the demand." 

The other incident was of the same date, and illustrates, 
if I was correctly informed, both the quality of Mr. 
Gandhi’s courage and sense of honour. After we had made 
our so-called Irwin-Gandhi Pact, he came to me the next 
morning and said that he wished to talk about another 
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matter. He was just going off to the meeting of the Con¬ 
gress at Karachi, which he hoped would ratify our agree¬ 
ment, and he wished to appeal for the life of a young man 
called Bhagat Singh who had been recently condemned to 
death for various terrorist crimes. He was himself opposed 
to capital punishment, but that was not now in debate. If 
the young man was hung, said Mr. Gandhi, there was a 
likelihood that he would become a national martyr and 
the general atmosphere would be seriously prejudiced. I 
told him that while I quite appreciated his feeling in the 
matter, I also was not concerned with the merits or 
demerits of capital punishment, since my only duty was 
to work the law as I understood it. On that basis, I could 
not conceive anyone who had more thoroughly deserved 
capital punishment than Bhagat Singh. Moreover, Mr. 
Gandhi’s plea for him was made at a particularly unfor¬ 
tunate moment. For it so happened that on the previous 
evening I had received his appeal for a reprieve which I 
had felt bound to reject, and he was accordingly due to 
be hung on Saturday morning (the day of our conversation 
being, if I remember rightly, Thursday). Mr. Gandhi 
would be getting to Karachi for the meeting of Congress 
in the afternoon or evening of Saturday after the news 
would have come through, and the coincidence of date 
from his point of view could therefore hardly be more 
difficult. 

Mr. Gandhi said that he greatly feared, unless I could do 
something about it, that the effect would be to destroy 
our pact. 

I said that it would be clear to him there were only three 
possible courses. The first was to do nothing and let the 
execution proceed, the second was to change the order 
and grant Bhagat Singh a reprieve. The third was to hold 
up any decision till after the Congress meeting was well 
over. I told him that I thought he would agree that it was 
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impossible for me from my point of view to grant Kim 
his reprieve, and that merely to postpone decision and 
encourage people to think that there was such a chance of 
remission was not straightforward or honest. The first 
course alone, therefore, was possible in spite of all its 
attendant difficulties. Mr. Gandhi thought for a moment, 
and then said: “Would Your Excellency see any objection 
to my saying that I pleaded for the young man’s life?” I 
said that I saw none, if he would also add that from my 
point of view he did not see what other couise I could 
have taken. He thought for a moment, then finally agreed, 
and on that basis went off to Karachi. There it happened 
much as anticipated; the news had come through, many 
of the crowd were in a highly emotional state, and I was 
told afterward that he was quite roughly received. But 
when he had opportunity he spoke in the sense agreed 
between us. 

The two episodes that I have quoted will suffice to 
show on the personal side what reason I had to value his 
friendship, and I can think of no person whose undertaking 
to respect a confidence I should ever have been more 
ready to take than his. 

Measured by our standards, the abrupt cutting short of 
such a life is immeasurable disaster for the country that 
he loved. But those who know best what he achieved, 
and what he might still have achieved in life, will pray 
that an even richer harvest of understanding may be the 
fruit of death that closed a life devoted as was his to 
service and so willingly surrendered. 
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ON MAHATMA GANDHI 

by S. I. Hsiung 
(Oxford) 

In post-war England, certain shortages were no less, if not 
more serious than in the days of conflict. Among the 
cereals, rice was one of those things which people in 
Europe could manage to do without and so had disappeared 
from the market for many years. I and my family, being 
brought up on it, felt the shortage very much. But 
through the kindness of some privileged compatriots, we 
were about to have a real Chinese luncheon with rice 
on January 30, 1948. Friends and family were with me 
around the table in our quiet home in Oxford. But we 
never knew what we were eating during that meal. A few 
minutes before we started we heard on the wireless that 
Mahatma Gandhi had just been assassinated. 

None of us have had the pleasure and honour of knowing 
Mahatma Gandhi personally. Neither are we specially 
interested in world politics. Not only I myself, but all my 
children in Oxford confine our work to literary subjects. 
“What do you think of the news that Hitler has just 
died?” one of my children who lectures on English 
literature was asked by a friend. The answer was polite 
but firm. “Pardon my ignorance in these matters. Perhaps 
one of my brothers is sufficiently interested in it to discuss 
it with you.” We had to change the subject. 

But the death of Mahatma Gandhi shocked us. We felt 
the loss as if someone very very dear and very very close 
to us had just been killed. For days that desolate feeling 
continued in our minds. The world seemed to us much 
poorer after his assassination. It was an irreparable loss, not 
only to India, but also to mankind. 

In China, there are two Indians whose names have 
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impressed every single citizen; that of Buddha and Gandhi. 
They lived thousands of years apart, but their greatness has 
been, is, and will forever be there, leaving no gap any¬ 
where. We, who have suffered indescribable hardships 
during the past decades, know what it has been for India, 
for her people and for her leaders. The respect we have for 
merely a national hero, a political genius, or a man of great 
integrity, could be limited. But the reverence we have for 
Mahatma Gandhi’s spiritual greatness is unbounded. To us, 
his place is among the saints and sages who live immortally 
in our mind. 

Was it not Confucius who said: “Once a man has con¬ 
trived to put himself right, he will find no difficulty at all 
in being a politician. But if he cannot put himself right, 
how can he hope to succeed in putting others aright?” 
And Mahatma Gandhi said of himself: “My devotion to 
truth has drawn me into the field of politics, ’ ’ and “Politics 
bereft of religion are a death-trap, because they kill the 
soul.” 

The spirit of humanity which urged Mahatma Gandhi to 
revive village industry whilst military conquests were the 
sole aim of other national leaders can be compared with 
the teachings of Mencius. Two thousand years ago there 
was a certain Chinese king who wanted to make war so 
that his kingdom might become a great empire. Mencius 
told him that he was like a man who wanted to climb a tree 
to catch fish. According to Mencius, the only way a king 
could bring prosperity to the world was by “planting 
mulberry trees in homesteads of five acres so that men of 
fifty could wear silk” and by “breeding poultry and swine 
so that men of seventy could eat meat.” 

The founder of our Taoist School, Lao Tze, who was the 
elder contemporary of Confucius, taught us that “of all 
things, soldiers are instruments of evil, hated by men”; 
and that “A victory should be celebrated with Funeral 
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Rites.” He also preached that “By doing nothing every¬ 
thing is done” and that “he who conquers the world often 
does so by doing nothing. ’ ’ In the present world, no heads 
of state would hear of that. They acted directly opposite 
such theories. But Mahatma Gandhi, alone, preached and 
acted the doctrines of non-violence and non-resistance. 

That is why we Chinese will eternally place him side by 
side with those greatest men in the history of mankind. 


A NOTE ON GANDHI 
by Aldous Huxley 

Gandhi’s body was borne to the pyre on a weapons carrier. 
There were tanks and armoured cars in the funeral pro¬ 
cession, and detachments of soldiers and police. Circling 
overhead were fighter planes of the Indian Air Force. All 
these instruments of violent coercion were paraded in 
honour of the apostle of non-violence and soul-force. It 
was an inevitable irony; for, by definition, a nation is a 
sovereign community possessing tire means to make war 
on other sovereign communities. Consequently a national 
tribute to any individual—even il’ that individual be a 
Gandhi—must always and necessarily take the form of a 
display of military and coercive might. 

Nearly forty years ago, in his Hind Swaraj , Gandhi asked 
his compatriots what they meant by such phrases as “Self- 
Government” and “Home Rule.” Did they merely want a 
social organization of the kind then prevailing, but in the 
hands, not of English, but of Indian politicians and adminis¬ 
trators? If so, their wish was merely to get rid of the tiger, 
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while carefully preserving for themselves its tigerish 
nature. Or were they prepared to mean by “swaraj” what 
Gandhi himself meant by it—the realization of the highest 
potentialities of Indian civilization by persons who had 
learnt to govern themselves individually and to undertake 
collective action in the spirit and by the methods of 
satyagraha? 

In a world organized for war it was hard, it was all but 
impossible, for India to choose any other course than that 
of becoming a nation like other nations. The men and 
women who had led the non-violent struggle against the 
foreign oppressor suddenly found themselves in control 
of a sovereign state equipped with the instruments of 
violent coercion. The ex-prisoners and ex-pacifists were 
transformed overnight, whether they liked it or not, into 
jailers and generals. 

The historical precedents offer little ground for 
optimism. When the Spanish colonies achieved their 
liberty as independent nations, what happened? Their 
new rulers raised armies and went to war with one another. 
In Europe Mazzini preached a nationalism that was 
idealistic and humanitarian. But when the victims of 
oppression won their freedom, they soon became 
aggressors and imperialists on their own account. It could 
scarcely have been otherwise. For the frame of reference 
within which one does one’s thinking determines the 
nature of the conclusions, theoretical and practical, at 
which one arrives. Starting from Euclidean postulates one 
cannot fail to reach the conclusion that the angles of a 
triangle are equal to two right angles. And starting from 
nationalistic postulates one cannot fail to arrive at arma¬ 
ments, war and an increasing centralization of political and 
economic power. 

Basic patterns of thought and feeling cannot be quickly 
changed. It will probably be a long time before the 
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nationalistic frame of reference is replaced by a set of 
terms in which men can do their political thinking 
non-nationalistically. But meanwhile technology advances 
with undiminished rapidity. It would normally take two 
generations, perhaps even two centuries, to overcome 
the mental inertia created by the ingrained habit of 
thinking nationalistically. Thanks to the application of 
scientific discoveries to the arts of war, we have only 
about two years in which to perform this herculean task. 
That it actually will be accomplished in so short a time 
seems, to say the least, exceedingly improbable. 

Gandhi found himself involved in a struggle for national 
independence; but he always hoped to be able to transform 
the nationalism in whose name he was fighting—to trans¬ 
form it, first, by the substitution of satyagraha for violence 
and, second, by the application to social and economic 
life of the principles of decentralization. Up to the present 
his hopes have not been realized. The new nation resembles 
other nations inasmuch as it is equipped with the instru¬ 
ments of violent coercion. Moreover the plans for its 
economic development aim at the creation of a highly 
industrialized state, complete with great factories tinder 
capitalistic or governmental control, increasing central¬ 
ization of power, a rising standard of living and also, no 
doubt (as in all other highly industrialized states) a rising 
incidence of neuroses and incapacitating psycho-somatic 
disorders. Gandhi succeeded in ridding his country of the 
alien tiger; but he failed in his attempts to modify the 
essentially tigerish nature of nationalism as such. Must we 
therefore despair? I think not. The pressure of fact is 
painful and, we may hope, finally irresistible. Sooner or 
later it will be realized that this dreamer had his feet 
firmly planted on the ground, that this idealist was the 
most practical of men. For Gandhi’s social and economic 
ideas are based upon a realistic appraisal of man’s nature 
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and the nature of his position in the universe. He knew, 
on the one hand, that the cumulative triumphs of advancing 
organization and progressive technology cannot alter the 
basic fact that man is an animal of no great size and, in 
most cases, of very modest abilities. And, on the other 
hand, he knew that these physical and intellectual limita¬ 
tions are compatible with a practically infinite capacity for 
spiritual progress. The mistake of most of Gandhi’s con¬ 
temporaries was to suppose that technology and organiza¬ 
tion could turn the petty human animal into a superhuman 
being and could provide a substitute for the infinities of a 
spiritual realization, whose very existence it had become 
orthodox to deny. 

For this amphibious being on the borderline between 
the animal and the spiritual, what sort of social, political 
and economic arrangements arc the most appropriate ? To 
this question Gandhi gave a simple and eminently sensible 
answer. Men, he said, should do their actual living and 
working in communities of a size commensurate with 
their bodily and mental stature, communities small enough 
to permit of genuine self-government and the assumption 
of personal responsibilities, federated into larger units in 
such a way that the temptation to abuse great power 
should not arise. The larger a democracy grows, the less 
real becomes the rule of the people and the smaller is the 
say of individuals and localized groups in deciding their 
own destinies. Moreover love and affection are essentially 
personal relationships. Consequently it is only in small 
groups that Charity, in the Pauline sense of the word, can 
manifest itself. Needless to say, the smallness of the group 
in no way guarantees the emergence of Charity between 
its members; but it does at least create the possibility of 
Charity. In a large, undifferentiated group the possibility 
does not even exist, for the simple reason that most of its 
members cannot, in the nature of things, have personal 
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relations with one another. “He that loveth not knoweth 
not God; for God is love.” Charity is at once the means 
and the end of spirituality. A social organization, so con¬ 
trived that, over a large field of human activity, it makes 
the manifestation of Charity impossible, is obviously a 
bad organization. 

Decentralization in economics must go hand in hand 
with decentralization in politics. Individuals, families and 
small co-operative groups should own the land and instru¬ 
ments necessary for their own subsistence and for supplying 
a local market. Among these necessary instruments of 
production Gandhi wished to include only hand tools. 
Other decentralists—and I for one would agree with them 
—can see no objection to power-driven machinery pro¬ 
vided it be on a scale commensurate with individuals and 
small co-operative groups. The making of these power- 
driven machines would, of course, require to be carried 
out in large, highly specialized factories. To provide indi¬ 
viduals and small groups with the mechanical means of 
creating abundance, perhaps one-third of all production 
would have to be carried out in such factories. This does 
not seem too high a price to pay for combining decen¬ 
tralization with mechanical efficiency. Too much mechan¬ 
ical efficiency is the enemy of liberty because it leads to 
regimentation and the loss of spontaneity. Too little effi¬ 
ciency is also the enemy of liberty, because it results in 
chronic poverty and anarchy. Between the two extremes 
there is a happy mean, a point at which we can enjoy the 
most important advantages of modem technology at a 
social and psychological price which is not excessive. 

It is interesting to recall that, if the great apostle of 
Western democracy had had his way, America would 
now be a federation, not merely of forty-eight States, but 
of many thousands of self-governing wards. To the end 
of a long life Jefferson tried to persuade his compatriots 
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to decentralize their government to the limit. “As Cato 
concluded every speech with the words, Carthago delenda 
est, so do I every opinion with the injunction, ‘Divide the 
counties into wards.’ ” His aim, in the words of Professor 
John Dewey, “was to make the wards ‘little republics, 
with a warden at the head of each, for all those concerns 
which being under their eye, they could better manage 
than the larger republics of the county or State’ ... In 
short, they were to exercise directly, with respect to their 
own affairs, all the functions of government, civil and 
military. In addition, when any important wider matter 
came up for decision, all wards would be called into 
meeting on the same day, so that the collective sense of 
the whole people would be produced. The plan was not 
adopted. But it was an essential part of Jefferson’s political 
philosophy,” And it was an essential part of his political 
philosophy, because that philosophy, like Gandhi’s philo¬ 
sophy, was essentially ethical and religious. In his view, 
all human beings are born equal, inasmuch as all are the 
children of God. Being the children of God, they have 
certain rights and certain responsibilities—rights and 
responsibilities which can be exercised most effectively 
within a hierarchy of self-governing republics, rising from 
the ward through the State to the Federation. 

“Other days,” writes Professor Dewey, “bring other 
words and other opinions behind the words that are used. 
The terms in which Jefferson expressed his belief in the 
moral criterion for judging all political arrangements and 
his belief that republican institutions are the only ones 
that are legitimate are not now current. It is doubtful, 
however, whether defence of democracy against the 
attacks to which it is subjected does not depend upon 
taking once more the position Jefferson took about its 
moral basis and purpose, even though we have to find 
another set of words in which to formulate the moral 
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ideal served by democracy. A renewal of faith in common 
human nature, in its potentialities in general and in its 
power in particular, to respond to reason and truth, is a 
surer bulwark against totalitarianism than is demonstration 
of material success or devout worship of special legal and 
political forms.” 

Gandhi, like Jefferson, thought of politics in moral and 
religious terms. That is why his proposed solutions bear 
so close a resemblance to those proposed by the great 
American. That he went further than Jefferson—for 
example, in recommending economic as well as political 
decentralization and in advocating the use of satyagraha 
in place of the ward’s “elementary exercises of militia”— 
is due to the fact that his ethic was more radical and his 
religion more profoundly realistic than Jefferson’s. Jeffer¬ 
son’s plan was not adopted; nor was Gandhi’s. So much 
the worse for us and our descendants. 


MAHAPRASTHAN* 

bj B. K. Mallik 
(Oxford) 

To any Indian, the dramatic exit of Mahatma Gandhi was 
unmistakably cosmic. It marks, pointedly, the end of a 
classic tradition which began with the Buddha and Mahavlr, 
and periodically surged in varying themes voiced by Nanak, 
Kablr Chaitanya and many others. It is difficult to appraise 
the deed that brought about this exit, or to trace back in 
history the coiling roots of the wrath that sought it so 
relentlessly. We stand to lose the whole fabric of our 
i The Great Departing. 
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faith if in anger or shame we fasten the guilt for this deed 
on groups or movements rather than take it as a warning. 
The main issue is one of completing the work of our 
Bapu cut short by his death. Nothing else matters. 

What arc the lessons, then, which Bapu left for us by his 
death? What did his sudden departure mean and why did 
he leave at such a tense, precarious moment of our history? 
One finds it very hard to forgo blessings once they have 
been delivered. It is human to break; but only those who 
are prepared to find goodness in the heart of discipline and 
penance may survive. I have not found anything but a note 
of warning in the message which rose steady and straight 
with the smoke of the funeral pyre. 

The warning is that whatever purpose one may cherish 
and however one may guard oneself with even divine 
sustenance, there is no certainty whatever about the 
success of one’s aims. No aim, however sacrosanct, is safe. 
You may profess love, peace and goodwill to men and to 
all creatures on earth, and dedicate your life to them, but 
the chances are even that your neighbour to whom you 
offer it may reject it and strike you dead. What, again, 
you hold honestly and unswervingly to be peace and love, 
the very sap of life, may wither your neighbour and kill 
him outright, as the hot sun withers the tender plant. 

Many were the occasions when Bapu openly regretted 
the mistakes that he had made. But his death is the final 
confession that truth is difficult to reach, and no penance 
is strong enough to guarantee the fulfilment of that 
journey. Success or fulfilment of a programme of life is 
not a legitimate aim; it is perhaps in frustration that the 
clue may be found. 

The four clear implications of the note of warning, 
however, form the foundations for a whole structure of 
life, and this may be taken as the final gift Bapu left for us 
by his death. It marks the fruition of his discipline which 
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ended in a ritualistic sacrifice of life. What he achieved 
in his lifetime was not within the dream of any of us. If, 
to-day, the fresh pure air of independence is sweeping over 
our mountains and plains, it is because our Bapu by per¬ 
sistent sacrifices and privations lifted us out of bondage. 
Yet this unrivalled achievement was but a detail in his plan, 
the object of which was to bring peace to the human 
home and make men live together in peace instead of 
living in perpetual discord and clash. 

Here in the heart of the warning is a prophecy, a message 
which he was in a position to hold when he had put himself 
to the severest test, and which we may receive from him 
when grief for his death has consumed all the dross out 
of our soul. 

The comments as I hear them with bowed head open 
out with four distinct notes. 

The first is that no matter what provision one can make 
to assure oneself about an ideal or plan, that assurance is 
never complete till it has been sanctified by acceptance 
inspired by consent. Those who offer gifts have to wait on 
the receiver to test them with his own conviction. A gift 
can never be offered unless there is occasion to receive 
it, exactly as there can be no receiving if there is no offer 
made. The giver and the receiver appear together and imply 
one another, and a society would have no meaning which 
did not make provision for both. The giver of gifts is the 
man or woman who formulates an ideal and works out a 
scheme, while the receiver is the one who assimilates the 
ideal or works the plan into the texture of our social 
scheme. These two functions fashion the main interests of 
society in its two distinct phases. Logically they imply that 
all process or activity is by nature dual, in the sense that 
there is both an active and a passive form of it. While the 
main objective is singular and monistic, its realization 
necessarily implies a dual function. So the giver of the 

409 



B. iv. MALLIk 


gift, or the preacher or the seer is wholly dependent on 
the verdict of the community, whether it is acceptable to 
them or not, whether indeed it admits of being fashioned 
into a living principle. 

Two conclusions follow: First. Mahatma Gandhi’s 
offer of love had to wait for the acceptance and consent 
of those to whom he offered it. He was dependent, for 
instance, on an Englishman like Winston Churchill, or a 
Moslem like Mohammed Ali Jinnah, or a Hindu like the 
Mahratta Brahmin, for assimilating this love into the 
texture of the social schemes to which they belonged. 
Second. This doctrine of consent bears directly on 
Mahatma Gandhi’s own theory of non-violence. 

May we not think that the two doctrines coincide? If 
“consent” is distinguished from “authority,” violence and 
non-violence might be identified with “authority” and 
“consent.” Those who claimed that a theory could be 
established entirely on a prion evidence, and repudiated 
the necessity for verification could be regarded as the 
advocates of violence, while those who made consent the 
sine qua non of validity would belong to the school of non¬ 
violence. 

I cannot still discuss whether the doctrine of non¬ 
violence was actually formulated by Mahatma Gandhi in 
this specific form. I am keeping clear of any reference to 
his thoughts during the years he was with us in the flesh. 
I am not even writing a memorial to him, but recording 
what he seems to be dictating to my mind. 

It is not necessary to deny the phenomenon of death, but 
it does not follow that we may not wake from death as 
from a slumber and find ourselves in the stream of life 
that is the universe. If death meant extinction, one single 
instance of it would have spelt disaster for the universe, 
since no life ever existed in an isolated state, but in deep 
interrelation with other lives. There is, at least, one fact 
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which will support my claim that Bapu is alive and dictating 
his comments on history. It is indisputable that Bapu’s 
experiment during the last fifty years embodied the last 
phase of the most jealously guarded tradition of the human 
race. The drama of which he was the hero was not the 
drama in which any of our prophets took part. Even when 
Ramakrishna trod the same path only the other day the 
experiment in that tradition was being made with sufficient 
success to produce the conviction that we might reach 
truth and light and not fall into darkness again. But only 
smoke rose when Mahatma Gandhi’s fifty years’ penance 
was completed, and the fire that consumed that experi¬ 
ment was ignited as if by a passing wind. The guides of 
values and wisdom disappeared; in the darkness that 
followed there was a sense of bafflement for all. If this 
drama of bafflement was embodied in Mahatma Gandhi 
more than in any other figure of history, can I not claim 
that he stands out as the heir-apparent of all that is destined 
to follow it? 

I come now to the second of these comments. There is 
no power on earth or in the heavens which can save us from 
frustration if our purposes stand opposed by others. There 
is only one condition which can guarantee realization, and 
that is absence of opposition. In harmony purposes coin¬ 
cide, and those who cherish them co-operate. Conflict, on 
the contrary, runs through alternate stages of contradic¬ 
tion and contrariety, so that purposes tied up in conflict 
suffer as contradictories and contraries from the inevitable 
fate of frustration. 

If unity and independence, for example, clash as contra¬ 
dictories, they are bound to meet with frustration. If 
Mahatma Gandhi and Mohammed Ali Jinnah stood as 
advocates of unity and independence, nothing could prevent 
them from standing outright in open clash, and frustration 
of both purposes was a foregone conclusion. Even the 
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partition of India was no evidence that the ideal of inde¬ 
pendence escaped frustration for good. It only proved that 
the ideal of unity was frustrated; there was no guarantee 
in the partition that Mohammed Ali Jinnali did or could 
achieve independence. What has been realized by him is 
a freedom from some kind of bondage. That freedom is 
potent enough to guarantee only a temporary respite and 
the chance of frustrating the ideal of unity upheld by 
Mahatma Gandhi and Jawaharlal Nehru. The next stage is 
set inexorably for the frustration of the ideal of inde¬ 
pendence. By the law of the contradictories, a cosmic 
provision, this must happen. I am not referring to the law 
of retribution or the inevitable turn of the wheel; there 
is no malice in the spirit of history or in the universe 
which stages such severe laws, making all pay in the 
name of justice. Could not our opponents join us in 
this pilgrimage and feel as we have done what it is 
to grieve? The gospel of love is lying in mutilated 
splendour, and what rules in its place is the law of 
conflict. 

The third comment is that no matter what we may do 
to eliminate suffering, there is never any escape from it. 
It is indelibly stamped as a permanent feature of life as 
we know it. We voluntarily or involuntarily either create 
suffering for others or ourselves fall victims to it. There 
is no individual or group that has not to go through both 
experiences of suffering. The principle underlying this 
comment is that the values and objectives we cherish are 
dual in their form. In philosophic terms we call them 
mystical and humanistic or authoritarian and libertarian. 
This dichotomy has incompatibility in its core. The 
values clash and have so far lain in continuous opposition. 

The fourth comment is that no matter what we may do 
we cannot escape the universe which has made this life of 
suffering possible. There is no other world which can 
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give us a shelter from the rigour of the one to which we 
belong. 

These are the comments on history which Bapu con¬ 
veyed. No other individual had the right or opportunity 
to make them. The way of his life on earth, and the manner 
in which it received its quietus form the evidence by 
which the comments stand. 

These are days of stupendous testing; a claim to truth 
to-day has to be vindicated and verified, whatever its 
pedigree. If anything stands firmly in the modem age it is 
the crucible of proof. The modern spirit will face any 
climb; but the god who suddenly appears on the last ledge 
of the peak to bless his pilgrims has to prove his bonajides 
first. This may sound unholy to the esoteric mind, but 
man to-day will not have his dignity clouded even by the 
grace of divinity. The claim to divine presence can arise 
only from the heart of human dignity. No god can simply 
overrule man, any more than man can discard his innate 
divinity. The test must be there to guarantee the credi¬ 
bility of anything wc hold. 

If God truly lived in the heavens and looked after His 
creation on earth, here was a chance for Him to make good 
His claim. The law that He laid down to qualify for divine 
sustenance was strictly obeyed. The dues were paid to 
the full. If in spite of that fulfilment on man’s part, the 
message was not delivered and peace did not reign on 
earth, not only man, but God and the law suffered. 

Gandhiji’s life to me stands out as the main test of the 
modern age; the object of this experiment was tradition 
itself, the meaning of life on earth. And what the total 
achievement of that experiment is forms the theme of my 
book Mahatma Gandhi: A Prophecy, 
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MAHATMA GANDHI 
by Kingsley Martin 

When I first saw Mahatma Gandhi at the Round Table 
Conference in 1931 I asked how far he was saint and how 
far astute politician. Later I realized that the question was 
unanswerable: the two aspects were inextricably blended 
in a singularly complex character. In India saints can be 
politicians just as they could in medieval Europe. The 
ascetic interpreter of sacred writings may win for himself 
a place in a still largely religious community which no 
politician can hope to achieve in the sceptical and mechan¬ 
ized West. Gandhi differs from all the other unclothed 
holy men whom you may meet anywhere in India because 
his religious inspiration had survived a lawyer’s training, a 
wide reading of Western books, a knowledge of the 
world and ruthless examination by his own powerful 
intellect. It is this constant testing and application of 
religious principle by the process of reason that fascinates 
me in Gandhi. 

The Mahatma never hid the process of his thought or 
the difficulties he found in reaching his conclusions. In 
private conversation he was always ready to argue, and 
laughingly admitted inconsistencies. Harijan is unlike any 
other newspaper I know in that Gandhi there sought only 
truth and exposed his own inner conflicts. I think he 
would have admitted that his political position was not 
always satisfactory, particularly in the difficult period 
before his imprisonment in 1942, when he had parted 
company from his old friend Rajagopalachari, and was 
never sure how far he could carry his followers in non¬ 
violent resistance to an expected Japanese invasion. He 
was apt to get cross with simple-minded followers who 
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assumed that once they had subscribed to the doctrine of 
ahimsa everything would be easy. He told them roundly 
that he had never found any of his problems simple. The 
principle was clear enough; its application to the social 
and political tangle was an affair of the intellect. 

You could trust the Mahatma not to be caught by hum¬ 
bug. He at once saw through the pretensions of Oxford 
Groupers and advocates of “moral rearmament” who 
came to see him. Listening to God, he told them in 
Harijan, implies “fitness to listen.” How easy to say oneself 
that one is listening-in to God! What was the use of 
British imperialists telling him that India should repent? 
“It does not lie in the mouth of the debtor to say he will 
not pay till the creditor pays or purifies himself.” And 
then he made the shrewd comment, so reminiscent of 
Tolstoy, and so fundamental to the understanding of his 
own asceticism: “Peace and a high standard of living are 
incompatible.” If a man encumbers himself with property, 
then he cannot do without police. By the same token, an 
Empire implies soldiers and war. 

Gandhi’s fasts were peculiarly unintelligible to English 
people. They are part of an Indian tradition; Gandhi him¬ 
self remarked that he imbibed the idea of the fast with 
his mother’s milk. She used herself to fast if one of the 
children were ill. The value of the Mahatma’s fasts lay in 
their religious appeal; they were not intended as a method 
of coercion. The first object of a fast was self-purification. 
To embarrass the Government or to have effect on those 
against whom he fasted was a secondary consideration. He 
also declared that he never fasted against his enemies; he 
hoped “to move to action those who bear affection towards 
me.” But he said he did not really know how his fasts 
worked; he merely knew from experience that they did. 
I suppose one would be over-simplifying if one said that 
the fast was to make clear the truth for which he was 
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prepared to die, and thereby to persuade those against 
whom it was directed to reconsider their position and 
ask themselves whether they might not be wrong. As a 
sacrificial act the fast to the death is comparable with the 
death on the Cross. And yet, as with other problems 
raised by the unique life of the Mahatma, it was sometimes 
difficult to distinguish between this religious act and a 
very effective and more mundane form of coercion. 
Gandhi denied that he ever intended to coerce. In the 
case of his fast which was designed to persuade Ambcdkar 
and the Untouchables,.it must I think be admitted that 
its speedy effect was due to the knowledge that Gandhi’s 
death would produce extremely unpleasant results for the 
recalcitrants. Gandhi, however, repudiated this explana¬ 
tion of his success. His object, he said, was not to coerce 
enemies but “to sting into action the many who have taken 
a pledge to remove Untouchability.” 

The Mahatma could claim to have won a more remark¬ 
able and satisfying victory in the fast that ended the com¬ 
munal riots in Bengal. I arrived in the East just when his 
final fast, the object of which was to end the violence of 
the Hindus against the Muslims in Delhi, had been com¬ 
pleted. It was a fast that nearly ended in death, and the 
Mahatma only called it off when he had the assurance of 
all those in a position to give it that everything would be 
done to make life tolerable to Muslims in Delhi. It is not 
true that its only effect was to force Patel and others to 
pay the £o crores of rupees owed to Pakistan. It also 
changed the atmosphere in Delhi. Muslims were able to 
walk about in Delhi, at any rate by day, without fear of a 
Sikh kripan in the back, and I was myself present at the 
Muslim festival at Mehrauli, which could not have been 
held at all if Gandhi had not made its untroubled cele¬ 
bration a condition of ending his fast, The last time I saw 
GSndhi alive was at the prayer meeting he held at 
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Mehrauli, with an audience of some four thousand eager 
and anxious Muslims. 

Gandhi was a politician. He did not wish to die in his 
fasts, and he chose the occasion for them after much con¬ 
sideration of the political situation. Indeed I am reminded 
in all the Mahatma’s actions of a passage in Bernard Shaw’s 
St. Joan, where Dunois, her fellow commander-in-chief, 
remarks that he would have thought her “a bit cracked” if 
he had not noticed that she gave very sensible reasons for 
what she did, though he heard her telling others she was 
only obeying the voice of St. Catherine. To which St. Joan 
replied that “the voices come first; and to find the reasons 
after.” So with Gandhi; the religious mystic relied on 
intuitions, but he was quite sufficiently astute to act only 
on those intuitions which his reason confirmed. What a 
good idea, for instance, is the day of silence 1 How bene¬ 
ficial a weekly day of silence would be for many other 
politicians in Delhi, not to speak of London also! An 
Indian politician is surrounded, to an even greater extent 
than one in the West, with people who believe that he 
should be accessible to everyone. They claim the right of 
entry into his house; they assume that it is his duty to 
listen to their complaints; to meet their wives and families; 
to discuss with them the affairs of the realm. These obli¬ 
gations press heavily on Indian leaders, whose time is 
already too fully engaged with the job of administration, 
with making speeches and with party politics. The day 
of silence meant that Gandhi was able for one day a week 
to be inaccessible to the intruder. It meant that he had 
time to think, to plan ahead, to prepare his mind for the 
burdensome decisions that had to be made. Similarly, 
many have misunderstood his advocacy of the spinning 
wheel. It has seemed to them mystical nonsense, an im¬ 
practical proposal for retarding the industrial progress of 
India, It was, of course, a symbol of the Mahatma’s protest, 
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in which he represented millions of people everywhere, 
against the machine age to which India almost alone 
among the great nations of the world has not yet suc¬ 
cumbed and from which he desired to save it. But as 
always with Gandhi, the spinning-wheel had an immediate 
practical significance. He knew that the Indian villager 
would have more independence, political and economic, 
if he was not bound to buy the textiles imported from the 
West. Again, Indian politicians, even more than those of 
the West, must waste their strength in long journeys, 
tiring to the nerves and disturbing to the digestion. Hung 
with garlands when they arrive at the station, they are 
swept away to vast feasts, after which they are expected 
to make lengthy speeches. An intimate friend of Gandhi’s, 
who suffered from this kind of life, remarked to me on 
the sound practical sense that Gandhi had shown in re¬ 
stricting himself to five simple and basic foods. Since it 
was known that he was an ascetic who would not eat the 
curries and other luxuries set before him, he did not 
offend his hosts, but on the contrary gained credit for an 
asceticism which kept him alert and fit when others tended 
to get stout and lethargic. I think that the Mahatma himself 
would have accepted some such explanation of his actions, 
and 1 doubt whether he himself could have disentangled 
the complex relation of political acumen and religious 
inspiration. 

I had my last talk with Gandhi on the Monday before 
his assassination. He had completely recovered from his 
fast; his mind was as agile as when I first knew him. He 
was perhaps rather more authoritative, and less legalistic, 
in argument. As always, he was prepared precisely to 
explain the nature of his doctrine. He had publicly 
expressed his deep disappointment, and indeed his misery 
of soul, at the revelation of the Indian mind after the 
withdrawal of British control. I asked him whether his 
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recent confession of failure, as expressed in Harijan, 
involved any revision of his doctrine of ahimsa. He ex¬ 
plained that his doctrine had never changed, but that he 
had discovered to his sorrow that passive resistance, 
designed to dislodge the British from India, had been 
merely the weapon of the weak and not the genuine 
ahimsa which relies only on truth, love and sacrifice. He 
had made this distinction, he told me, as early as the days 
of his first struggles in South Africa, when he repudiated 
the idea that he supported “passive resistance.” He never 
believed in passivity, nor did he ever believe in what is 
to-day called “appeasement.” His advice to mankind is 
that in any dispute one must first establish the truth and 
purify one’s own motives. Then one must stand by the 
truth, by ahimsa, if one believes in it and has trained one¬ 
self for that method of resistance. He more than once 
surprised the world by saying that for those who are not 
ready for ahimsa, violent resistance is better than cowardly 
submission to evil. 

Whether ahimsa is externally successful clearly depends 
on whether the opponent has a conscience. I read in 
Harijan , “Our triumph consists in being in prison for no 
wrong whatever.” In the struggle against the British, perse¬ 
cution had to become a regular part of life. In the absence 
of violent resistance “the wrong-doer wearies of wrong¬ 
doing.” So when Bernard Shaw remarked that “the vege¬ 
tarianism of the sheep makes no appeal to the tiger,” 
Gandhi replied that he did not believe that “the British are 
all tiger and no man.” He was willing to admit the peculiar 
difficulty of applying ahimsa in a case like that of the Nazis 
who were trained to enjoy the sufferings of others, and 
who killed six million Jews who did not threaten them. 
But he could fairly claim that even the non-violence of the 
weak had had its effect when used against the British people 
who disliked the use of lathis against unarmed resisters. 
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Indeed, British officials have admitted that if the technique 
of passive resistance had been more constantly and per¬ 
sistently used by the Indians, the British might have been 
driven out of India at au earlier stage. But this, the 
Mahatma had discovered, had never really been ahirhsa. 
Passive resistance is a weapon which can be used with 
effect by those who have not arms, but ahirhsa is a spiritual 
effort, best used by those who could resort to force, to 
persuade the aggressor to desist from evil. Ahirhsa, in a 
sentence, involves first personal purity of motive and the 
complete admission of the truth; secondly, after all con¬ 
cessions that should be made in justice to the opponent 
had been made, ahimsa requires a completely firm stand 
on a point of principle where the opponent is clearly in 
the wrong. Victory may then be achieved by love, even if 
the individual who uses ahimsa may have to die before he 
has convinced his enemy. This doctrine, the Mahatma 
admitted, had not been generally understood by the 
millions who had passively resisted the British. 

At this point I raised what has always seemed to me the 
essential weakness of GSndhi’s philosophy. I said that, 
while fully appreciating this doctrine, which was not very 
different from the teaching of Christ as I had learnt to 
understand it in my childhood, it still appeared to me in 
its most perfect form to provide no answer for those who 
undertook the task of government. I could see well enough 
that ahimsa could defeat an aggressive power, but when 
those who had won were confronted with the task of 
government, they would be taking over a machine which 
by its very nature involved the use of force. How would 
the Mahatma, for instance, use ahimsa in the immediate 
issue of Kashmir? He replied that he believed it possible 
for a government to use ahimsa, and quoted Tolstoy’s story 
of Ivan the Fool. He added that Sheikh Abdullah could use 
ahimsa in Kashmir if he believed in it. “I would use it,” he 
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said, “against the tribesmen and I believe successfully. But 
Sheikh Abdullah does not believe in ahimsa." “Do you 
not,” I asked, “sometimes give practical advice on political 
matters where the doctrine of ahimsa does not arise?” He 
laughed. “I most certainly do,” he said, and the conver¬ 
sation switched into a highly realistic and practical dis¬ 
cussion of the political issues in Kashmir. 

This was very characteristic of the Mahatma. Conver¬ 
sation with him about political matters did not follow the 
normal course because he insisted on getting the principle 
straight and refusing to compromise upon it. He would 
apparently stand pat on a point of principle until he was 
sure either of the goodwill of his adversary—which 
happened when the Cabinet Mission finally persuaded him 
of its sincerity—or, as in this case of Kashmir, until agree¬ 
ment had been reached that the ideal solution must be, 
for the moment, left out of the question. He would then 
suddenly, and often to the surprise of a Westerner used 
to laying down principles only to compromise in their 
application, switch off completely to a highly realistic 
discussion in which the principle appeared to be forgotten. 
Perhaps the right way to put it is that he was more deter¬ 
mined than other people are to consider a problem on 
two levels. He took, as it were, his bearings by laying 
down the principle. He could always return to it. If that 
course was blocked he would trim his sails, with the result 
that while still pretending to seek the ideal he might find 
that he had lost sight of his objective: he preferred, if he 
could not sail straight to the goal, to accept the lower 
level of practical politics and frankly to give advice on the 
basis of expediency. Not having lost his bearings by tacking, 
he could always start again on the true course. 

Two things were at once borne in upon me during the 
dramatic days following the Mahatma’s assassination. The 
first was the dependence of other Indian leaders on his 
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advice and consultation. His prestige was so great, his 
position so impregnable, that the leaders of every political 
persuasion regarded him as their guru. They relied on him 
perhaps too much, and some of them may find a greater 
political stature of their own now that they have lost their 
mentor. One remarkable and I think unique feature of his 
position as “father” of the new India, was that he possessed 
an extraordinary intelligence service, since everyone from 
the humblest to the greatest came and poured out to him 
their troubles, both personal and political. I know of no 
similar case in politics. A junior civil servant could 
complain to Gandhi of the misbehaviour of his Minister, 
and Gandhi would take the matter up with the Minister, 
who could raise no objection to the criticism having been 
made without his knowledge, and through these unofficial 
channels. This strange, personal and unifying influence has 
now disappeared from Indian politics, with results that 
are not easy to assess. 

Hindu-Muslim peace was only one of the causes to 
which the Mahatma devoted his life. He had dedicated 
his life earlier to the causes of Untouchability, khadi, and 
village regeneration. He died, I know, with a sense of 
failure. Too few of his followers understood ahimsa, and 
too few of them were sufficiently trained in its application. 
He has had many converts to non-violence, but with the 
departure of the British it has been made manifest that 
they had understood the passive resistance of the weak 
and not the non-violence of the strong. That the British 
had left India without violence was, he admitted, a remark¬ 
able achievement. He had made, he told Edgar Snow in 
the last weeks of his life, “a kind of contribution” to the 
world by showing that non-violence was a political means 
and not only a matter of personal ethics. He was aware 
that the forces of passion and violence were growing in 
the new India. Ahimsa, he said, could never be defeated, 
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since it was a state of mind which was in itself a victory 
and which could have only good spiritual results in others, 
even if it did not win external victory. But the immediate 
challenge was the communal struggle. When he had 
recovered from his Delhi fast, he wished to go to Pakistan 
and appeal to his friends there. He was well aware that 
he might not live to do this; the bomb that was thrown 
during his fast was sufficient warning of the fanaticism of 
the extremer sort of Hindu. He remarked only the day 
before his murder that it would always be easy to kill him 
at one of his prayer-meetings. So it proved. But his death 
started a legend and Gandhi to-day stands among the 
celestial hierarchy in the minds of Indians. In his remarkable 
broadcast, spoken with deep emotion on the night of the 
assassination, Pandit Nehru used the occasion to rally all 
the forces of tolerance and righteousness. For the moment 
at any rate the Mahatma’s death confirmed the lessons of 
his fasts and reinforced the hopes of communal peace. 
Whatever happens in India and Pakistan, Gandhi’s “con¬ 
tribution” will not be lost. There is a danger of course that 
his legend may be perverted; when the saint dies there 
are always those who glorify his memory in order that the 
world may the more readily forget what he taught. But 
they never wholly succeed. Even in the case of Chris¬ 
tianity, where the wrangles of the Church and the pro¬ 
nouncements of Popes have done so much to pervert the 
lesson of the Cross, the contents of Christ’s teaching have 
continuously broken through ecclesiastical obscurantism, 
inspiring and refreshing his disciples. Gandhi’s life and 
death will similarly remain a witness to the faith that men 
may still overcome misery, cruelty and violence by Truth 
and Love. 
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THE CHALLENGE OF GANDHI 
by John Middleton Murry 

I do not think that any serious student of Gandhi’s teachings 
would deny that Hind Swaraj is the fundamental document. 
It is a strangely lucid and impressive little book which, one 
feels, was the outcome of some profound experience of 
illumination such as seems to have been the common 
destiny of all great religious teachers. And, in particular, it 
has a marked affinity in the vehemence of its repudiation 
of Western “civilization," with the Discourse which was 
the outcome of Rousseau’s illumination on the road to 
Vincennes. The place of Rousseau’s natural man, uncor¬ 
rupted by “civilization,” is taken in Gandhi’s mind by the 
Indian peasant, who has the advantage over Rousseau’s 
conception of being a reality. Not, of course, that, as 
shallow critics pretend, Rousseau’s natural man was a 
mere romantic fiction: he was a normative ideal, which is 
a very different thing. But, for Gandhi, the normative 
ideal of the man uncorrupted by “civilization” actually 
existed. There were hundreds of millions of them in the 
villages of India living lives of communal fraternity, of 
frugality, of simple duty deeply rooted in an enduring 
religious faith, for whom the Westernization of a thin 
stratum of Indian intellectuals was a remote happening 
which did not really concern them. And Gandhi’s con¬ 
ception of Hind Swaraj (Indian home-rule) was, in essence, 
a spiritual reconquest of the corrupted Westemizcrs by 
the great body of this truly self-governing people—a re¬ 
conquest to be achieved by a spiritual regeneration of the 
Westemizers themselves, through a recognition of their 
own corruption, and a humble re-identification of them¬ 
selves with the true civilization of the Indian villager. 
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“Civilization,” said Gandhi, “is that mode of conduct which 
points out to man the path of duty.” That path was being 
followed, and had been followed for centuries, by the 
Indian peasant. 

In other words, Gandhi conceived it as his function to 
become the explicit consciousness of the wisdom that 
underlay the ancestral life of India, and to convert to it 
that thin upper stratum of “educated” Indians who had, 
from motives good or bad, suffered themselves to be 
perverted by the achievements and the values of Western 
civilization. In the traditional economic organization and 
the “folkways” of India he saw the actual working of the 
“soul-forcc” which he desired consciously to use at once 
as a spiritual discipline for the individual and as a means 
of liberating India from the alien industrial civilization 
which Britain, with the connivance of her own “educated” 
classes, had imposed upon her. It is important to realize 
that, in Gandhi’s philosophy, the “soul-force” is nothing 
recondite. 

Thousands, indeed tens of'thousands, depend for their 
existence on a very active working of this force. Little 
quarrels of millions of families in their daily lives disappear 
before the exercise of this force. . . . History does not and 
cannot take note of this fact. History is really a record of 
every interruption of the even working of the force of love 
or the soul. . . History, then, is a record of an interruption 
of the course of nature. Soul-force, being natural, is not 
noted in history. 

That is a profound and illuminating saying, though the 
usual difficulties about the conception of “nature” may be 
raised. But it is perfectly clear from the context that, for 
Gandhi, a “natural” society is one based on a deep-rooted 
religious tradition which, over long centuries, has shaped 
a tenacious pattern of daily life. This he found pre¬ 
eminently in India. Indian civilization was stable, in 
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contrast to the essentially unstable industrialized civiliza¬ 
tion of the West. 

At moments, in Hind Swaraj , Gandhi, perhaps intoxi¬ 
cated by his own rediscovery of his own great country, 
romanticizes it. He will not convince the critical reader 
when, for example, he declares: 

It was not that we did not know how to invent machinery; 
but our forefathers knew that, if wc set our hearts after 
such things, we should become slaves and lose our moral 
fibre. They, therefore, after due deliberation, decided that 
we should only do what we could do with our hands and 
feet. 

The notion that the sages of India, after due deliberation, 
at some remote period of time, consciously and purpose¬ 
fully rejected the technological achievements which were 
afterwards to be discovered and exploited by the men of 
Western Europe is certainly mythical; but if we take the 
statement in the spirit and not in the letter, it docs convey 
an important truth, namely, that the supremely conserva¬ 
tive civilization of India, in spite of all its aberrations and 
deformities, is based on a religious wisdom which has 
made a deliberate choice, and chosen spiritual rather than 
material things. The contrast, in this respect, between 
India and Western civilization is deeply impressive, and 
Gandhi is fully justified in driving it home even at the cost 
of violence to historical truth. Although at no point in 
history was India actually capable of the technological dis¬ 
coveries made in the West, and refused to make them, 
she did make a religious and metaphysical choice which 
rendered her incapable of those discoveries. Behind this 
fact undoubtedly lies a profound difference between the 
ethos of Christianity and Hinduism, on a discussion of 
which we forbear to enter here. 

But Hind Swaraj makes it crystal clear that Gandhi’s 
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rejection of Western civilization is quite radical, and that 
it is completely mistaken to regard his repudiation of the 
applied arts and sciences of Europe as a quirk of tempera¬ 
ment. He is entirely serious about it, for it is an integral 
part of his whole religious philosophy. Western civilization 
is, for him, the outcome of a rejection of spiritual truth, 
and a consequent concentration on material things, which 
cannot but be disastrous. When he peremptorily declares 
that “Machinery represents a sin,” he intends the word 
“sin” to be taken with the utmost rigour. 

There is, therefore, at least a superficial paradox in 
Gandhi’s having become so deeply involved in a movement 
of national liberation after the European pattern of the 
nineteenth century. His leadership of that movement had 
its justification, for him, in that the removal of British 
control was the indispensable condition of the return of 
India to her own natural and traditional life. It was pri¬ 
marily as the imposers and disseminators of the sinful 
Western civilization that the British had to be ousted. But 
such a motive was radically different from that of a majority 
of Congress members who only desired to be masters in 
their own house, while retaining all the techniques of the 
Western civilization. The two purposes were antithetical 
and their alliance adventitious. Hence Gandhi’s unique 
position. He was essentially a great religious reformer, a 
renovator of Hinduism, but by no means a revolutionary 
one, but rather a teacher of a new path to spiritual per¬ 
fection that branched off from a familiar road. The 
enormous strength of his position as a politician lay in the 
fact that in the eyes of the Indian peasant he was a saint. 
He and not the largely Westernized Congress had the 
masses of India behind him. Though it would be unfair to 
many of his brilliant and devoted supporters among the 
Congress politicians to represent them as restive under his 
leadership, for they also recognized his spiritual authority 
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as well as his incomparable influence over the Indian 
people, it Is necessary to emphasize the fundamental 
divergence of aims and values that existed between a 
majority of Congress and himself. 

Were the aims and values of Gandhi practicable, or were 
they romantic: an example of what Toynbee in his Stud/ 
of History calls “archaicism”—that impossible effort at 
reversion to the past whose effects, Toynbee shows, are 
only the more revolutionary? I doubt whether any Indian 
would feel capable of answering that question with any 
confidence; and it would obviously be ridiculous for me 
to attempt to do so. Nevertheless, the question is of such 
importance for an estimate of Gandhi’s eventual status 
that one cannot refrain from speculating upon it. 

But, first, we need to be clear as to the path along which 
Gandhi wanted to lead India. His rejection of Western 
civilization was fundamental to his religious and philo¬ 
sophical position. Nevertheless, it would be a caricature 
of his views to represent him as determined, if and when 
he gained the power to do so, to root out the railways 
from India and destroy the cotton mills, even though that 
seems to follow directly from his doctrine when it is 
taken literally. But, in the first place, it follows from his 
doctrine that he could not even aim at power in that sense. 
The dictatorial power of a Stalin or a Hitler was com¬ 
pletely alien to him; but hardly less alien was the con¬ 
stitutional political authority of a Nehru. Gandhi sought 
and achieved only the power of the wise man, the sage, 
the religious and spiritual leader, who persuades people by 
his teaching and example of what it is right for them to do. 
Being absolutely convinced that the pursuit of material 
goods is wrong, that frugality and austerity is right, he 
rejected entirely the idea that the problem of India was 
to raise “the standard of living” by industrialization. He 
was thus implacably and equally opposed to Capitalism, 
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Socialism and Communism, because he denied the spiritual 
validity of the end which is common to all those types of 
economic and political organization—namely, an increase 
in the production and consumption of material goods. 

Not that he acquiesced in the great poverty of the 
Indian masses. He regarded that as something to be 
remedied, as soon as possible and by practical means. But 
it is of cardinal importance to realize that a condition of 
life which would by Western standards be still one of abject 
and deplorable poverty was to Gandhi the rightful standard 
of human living. Thus, his practical aim was to raise the 
standard of Indian peasant living from grinding and wasteful 
poverty to decent, happy and holy poverty. He believed 
that that had been the condition of the peasant in the old 
days but that the former equilibrium had been destroyed 
by the British conquest: and, above all, by the imposition 
of Lancashire cotton upon India. Hence came his insis¬ 
tence on the revival of village spinning and weaving, as a 
precursor to the general improvement of the village hand- 
economy. 

It seems to me that it is impossible even for the pro¬ 
fessional economist, who is not entirely enslaved to ab¬ 
stractions, to deny that the Charkha movement was inspired 
by great practical wisdom. From the strictly economic 
point of view the most urgent problem of India is the 
universal under-employment of the peasant. Because of the 
climatic conditions and the smallness of his holding (which 
is estimated to average under 3 acres) it is reckoned that 
for about four months in the year the peasant has nothing 
to do. To provide him with useful work that calls for a 
minimum of capital outlay is a crying need; the hand¬ 
spinning of cotton would provide it. Even though the end- 
product is more expensive in terms of money than the 
machine-made fabric, that is not an objection to the 
method as a means of enabling the under-employed peasant 
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to use his wasted time in clothing himself. Similarly, com¬ 
parisons between the cost in “man-hours” of khaddar and 
the machine-made cloth are totally irrelevant. Millions of 
“man-hours” are running to waste in the villages: the 
problem is to make them immediately productive with the 
minimum of capital outlay. 

From this point of view it seems to an outsider that the 
Charkha movement is abundantly justified, and deserves all 
the stress that Gandhi placed upon it. But the question to 
be answered is whether it is to be regarded as a short¬ 
term expedient, or the foundation of a permanent policy? 
Though it is clear enough that in Hind Swaraj Gandhi 
regarded the return of India to a hand-economy as a 
spiritual and moral good, and was indeed contemplating 
as desirable a complete rejection of machinery and, indeed, 
of Western science, it is doubtful whether he had fully 
thought out his position. Thus he made a famous exception 
to his indictment of machinery in favour of the sewing- 
machine, probably because it was hand- or foot-driven; 
and he seems to have envisaged the manufacture of such 
machines in national factories, under good conditions. 
Generalizing from this instance, we may perhaps conclude 
that Gandhi would have accepted such machines as would 
strengthen and not disrupt the village-economy. Nega¬ 
tively, therefore, they must not be power-driven; posi¬ 
tively, they must not create or prolong under-employment. 
It is a difficult economic conception to work out in theory; 
but, providing one accepts as fundamental the idea of a 
self-subsistent and fully employed village-community as 
the vital organic unit of the distinctive Indian civilization, 
it is probably capable of realization by a people for whom 
ethical conceptions rooted in a living religious tradition 
are decisive. It should permit a certain, but strictly limited, 
raising of the material standard of living, and it might well 
achieve a degree of simple human happiness—of “joy in 
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widest commonalty spread”—on which Western civiliza¬ 
tion seems to have turned its back for ever. What it would 
not permit is that a nation, even if, like India, it were of 
continental size, should become “a great power”—or, 
indeed, any kind of power, except a spiritual one. 

Gandhi’s economic conception of India is pacifist 
through and through. Thus Gandhi’s pacifism differs totally 
from the pacifism that has developed in Western civiliza¬ 
tion in the main as a corollary of economic individualism. 
Gandhi’s pacifism, being based on an explicit renunciation 
of the pursuit of material goods, is much more impressive 
and respectable than Western pacifism which expects at 
once to maintain and even increase its standards of material 
living and to escape the obvious consequences of that 
preference of material to spiritual ends. 

That is not to suggest that Gandhi’s thought is innocent 
of Western affiliation. The influences of Thoreau and 
Tolstoy in particular are manifest, and were openly ac¬ 
knowledged by him. But whereas those prophets are quite 
eccentric to the main direction of Western thought, as 
assimilated by Gandhi they are linked to the age-old and 
continuous religious tradition of India. Voices crying in the 
wilderness of America and Russia are transformed in 
Gandhi into the utterance of the soul of a vast people. It 
is by no means inconceivable that Gandhi, after his heroic 
and symbolic death, may become the central figure and 
guiding spirit of a spiritually renovated India, which will, 
in a spirit of contented renunciation, pacifically oppose to 
the material values of the industrial civilization its own 
spiritual life-mode. It is very hard for a Westerner to 
contemplate such a possibility, though it is certainly not 
alien to his own nominal religion of Christianity. Unfor¬ 
tunately, his own religion really is nominal. It has long 
since ceased to have any control ove» the automatism of 
material progress and material disaster: it merely endorses 
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the one and deplores the other. This is not intended as a 
criticism. The question whether a technological civiliza¬ 
tion is really compatible with any religion at all is one that 
requires even in its Christian members an almost super¬ 
human detachment to ask with the necessary rigour, and 
an almost superhuman wisdom to answer. It is a question 
which obviously undercuts the conspicuous and alarming 
antitheses of the present time: those between Capitalism 
and Communism, and Democracy and Communism. These 
are antitheses within the technological civilization itself: 
on both sides of which it is taken for granted that tech¬ 
nology is a good and necessary thing which bestows 
material benefits which are, self-evidently, the summum 
bonum for the vast majority of human beings. Thus, it is 
axiomatic for the statesmen of the West that the attack of 
Communism can only be successfully repelled by raising 
the material standards of the West to a point which Com¬ 
munism cannot practically achieve. This may be true, and 
the material achievement may be possible. But, if and when 
it is achieved, will Western humanity be out of the wood, 
or further lost in it? Will it be even less capable than it is 
to-day of contentment and peace? 

Gandhi had a plain and forthright answer to this question. 
Peace is radically incompatible with the fundamental rest¬ 
lessness—sometimes called the “divine discontent”—pre¬ 
sumed and inspired by technology. For peace is an attitude, 
a way of life, of the individual human person based on a 
religious choice—a renunciation of material things in 
favour of spiritual things—a renunciation that must be 
made in fact by the vast mass of the people to whom he 
belongs, in virtue of a living and all pervasive religious 
tradition. I do not know whether Gandhi was right or 
wrong. Still less can I conjecture whether India will follow 
him. But I have no doubt that the challenge he made to 
the West was that of a very great soul indeed, in whom the 
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metaphysical and religious genius of India spoke with new 
authority. 


THE PERFECT ARTIST 
by Jawaharlal Nehru 


Nineteen-sixteen. Over thirty-two years ago. That was 
when I first saw Bapu, and an age has gone by since then. 
Inevitably one looks back and memories crowd in. What 
a strange period this has been in India's history, and the 
story, with all its ups and downs and triumphs and defeats, 
has the quality of a ballad and a romance. Even our trivial 
lives were touched by a halo of romance, because we lived 
through this period and were actors, in greater or lesser 
degree, in the great drama of India. 

This period has been full of wars and upheavals and 
stirring events all over the world. Yet events in India stand 
out in distinctive outline because they were on an entirely 
different plane. If a person studied this period without 
knowing much of Bapu, he would wonder how and why 
all this happened in India. It is difficult to explain it; it is 
even difficult to understand by the cold light of reason why 
each one of us behaved as he or she did. It sometimes 
happens that an individual or even a nation is swept away 
by some gust of emotion or feeling into a particular type of 
action, sometimes noble action, more often ignoble action. 
But that passion and feeling pass and the individual soon 
returns to -his nonnal levels of action and inaction. 

The surprising thing about India during this period was 
not only that the country as a whole functioned on a high 
plane, but also that it functioned more or less continuously 
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for a lengthy period on that plane. That, indeed, was a re¬ 
markable achievement. It cannot easily be explained or 
understood unless one looks upon the astonishing per¬ 
sonality that moulded this period. Like a colossus he stands 
astride half a century of India’s history—a colossus not of 
the body but of the mind and spirit. 


We Feci Orphaned 

We mourn for Bapu and feel orphaned. Looking back at 
his magnificent life, what is there to mourn for? Surely to 
very, very few human beings in history could it have been 
given to find so much fulfilment in their own lives. He was 
sad lor our failures and unhappy at not having raised India 
to greater heights. That sadness and unhappiness are easy 
to understand. Yet who dares say that his life was a failure? 
Whatever he touched he turned into something worth¬ 
while and precious. Whatever he did yielded substantial 
results, though perhaps not as great as he hoped for. One 
carried away the impression that he could not really fail in 
anything that he attempted. According to the teachings of 
the Gita he laboured dispassionately without attachment 
to results and so results came to him. 

During his long life, full of hard work and activity and 
novel adventures out of the common rut, there is hardly 
any jarring note anywhere. All his manifold activities 
became progressively a symphony, and every word he 
spoke and every gesture that he made fitted into this, and 
so unconsciously he became the perfect artist, for he had 
learnt the art of living, though the way of life he had 
adopted was very different from the world’s way. It 
became apparent that the pursuit of truth and goodness 
leads among other things to this artistry in life. 

As he grew older his body seemed to be just a vehicle for 
the mighty spirit within him. Almost one forgot the body 
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as one listened to him or looked at him, and so where he 
sat became a temple and where he trod was hallowed 

Died a Martyr 

Even in his death there was a magnificence and complete 
artistry. It was from every point of view a fitting climax to 
the man and to the life he had lived. Indeed, it heightened 
the lesson of his life. He died a martyr to the cause of unity 
to which he had always been devoted and for which he had 
worked unceasingly, more especially during the past year 
or more. He died suddenly as all men should wish to die. 
There was no fading away of the body or a long illness or 
the forgetfulness of the mind that comes with age. Why, 
then, should wc grieve for him? Our memories of him 
will be of the Master, whose step was light to the end, 
whose smile was infectious and whose eyes were full of 
laughter. We shall associate no failing powers with him of 
body or mind. He lived and he died at the top of his 
strength and powers, leaving a picture in our minds and in 
the mind of the age that we live in that can never hide 
away. 

The picture will not fade. But he did something much 
more than that, for he entered into the very stuff of our 
minds and spirits and changed them and moulded them. 
The Gandhi generation will pass away, but that stuff will 
remain and will affect each succeeding generation, for it 
has become a part of India’s spirit. Just when we were 
growing poor in spirit in this country, Bapu came to enrich 
us and make us strong, and the strength he gave us was 
not for a moment or a day or a year, but it was something 
added on to our national inheritance. 

Bapu has done a giant’s work for India and the world and 
even for our poor selves, and he has done it astonishingly 
well. And.now it is our turn not to fail him or his memory, 
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but to carry on the work to the best of our ability and to 
fulfil the pledges we have so often taken. 1 


“Be Net Aft aid” 

. . . And then Gandhi came. He was like a powerful 
current of fresh air that made us stretch ourselves and take 
deep breaths; like a beam of light that pierced the darkness 
and removed the scales from our eyes; like a whirlwind 
that upset many things, but most of all the working of 
people’s minds. He did not descend from the topj he 
seemed to emerge from the millions of India, speaking 
their language and incessantly drawing attention to them 
and their appalling condition. Get off the backs of these 
peasants and workers, he told us, all you who live by 
their exploitation; get rid of the system that produces this 
poverty and misery. Political freedom took new shape then 
and acquired a new content. Much that he said we only 
partially accepted or sometimes did not accept at all. But 
all this was secondary. The essence of his teaching was 
fearlessness and truth, and action allied to these, always 
keeping the welfare of the masses in view. The greatest 
gift for an individual or a nation, so we had been told in 
our ancient books, was abhaya (fearlessness), not merely 
bodily courage but the absence of fear from the mind. 
Janaka and Yajnavalkya had said, at the dawn of our history, 
that it was the function of the leaders of a people to make 
them fearless. But the dominant impulse in India under 
British rule was that of fear—pervasive, oppressing, 
strangling fear; fear of the army, the police, the wide¬ 
spread secret service; fear of the official class; fear of laws 
meant to suppress and of prison; fear of the landlord’s 
agent; fear of the moneylender; fear of unemployment and 
starvation, which were always on the threshold. It was 
1 Harijan, February 1948, 
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against this all-pervading fear that Gandhi’s quiet and deter¬ 
mined voice was raised: “Be not afraid.” Was it so simple as 
all that? Not quite. And yet fear builds its phantoms which 
are more fearsome than reality itself, and reality, when 
calmly analysed and its consequences willingly accepted, 
loses much of its terror. 

So suddenly, as it were, that black pall of fear was lifted 
from the people’s shoulders, not wholly of course, but to 
an amazing degree. As fear is close companion to false¬ 
hood, so truth follows fearlessness. The Indian people did 
not become much more truthful than they were, nor did 
they change their essential nature overnight; nevertheless, 
a sea-change was visible as the need for falsehood and 
furtive behaviour lessened. It was a psychological change, 
almost as if some expert in psycho-analytical methods had 
probed deep into the patient’s past, found out the origins 
of his complexes, exposed them to his view, and thus rid 
him of that burden. 

We did not grow much more truthful perhaps than we 
had been previously, but Gandhi was always there as a 
symbol of uncompromising truth to pull us up and shame 
us into truth. What is truth? 

It is not surprising that this astonishingly vital man, full 
of self-confidence and an unusual kind of power, standing 
for equality and freedom for each individual, but measuring 
all this in terms of the poorest, fascinated the masses of 
India and attracted them like a magnet. He seemed to them 
to link up the past with the future and to make the dismal 
present appear just as a stepping stone to that future of life 
and hope. And not the masses only but intellectuals and 
others also, though their minds were often troubled and 
confused and the change-over for them from the habits of 
a lifetime was more difficult. Thus he effected a vast psycho¬ 
logical revolution not only among those who followed his 
lead but also among his opponents and those many neutrals 
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who could not make up their minds what to think and 
what to do.” 1 


GANDHI 

by Herman Ould 
(London) 

The biographers of Mohandas Karamchand Gandhi will have 
a hard task to separate fact from fiction, hearsay from truth. 
Even in his lifetime Gandhi took on something of the 
character of a mythological figure: a symbol, an image to 
point to or swear by, one endowed with almost miraculous 
gifts and powers. Many a time I have myself invoked his 
name to clinch an argument or to point a moral, particu¬ 
larly during the 1914—1918 War, when I called myself a 
pacifist. My pacifism was ostensibly inspired by the teach¬ 
ings of Jesus Christ, as expounded by Leo Tolstoy. I say 
“ostensibly,” because I have since come to believe that 
great teachers do not hand over their teachings, but only 
raise into consciousness ideas and tendencies which lie 
embedded in their pupils* own minds. Whether this is so 
or not, it is certainly true that when the First World War 
broke out I was already wedded to the ideal of non-resist¬ 
ance and non-violence and looked upon Gandhi as one of 
the most notable exponents of the faith. Because he was 
teaching and acting in accordance with my own beliefs, I 
accepted him whole, without question. 

During the course of the thirty years which followed, 
my mind and character inevitably underwent certain 
changes: I hope I became less dogmatic and more tolerant, 
1 The 'Discovery of India. Chapter VIII. 
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less prone to generalize and readier to admit the sincerity 
of those whom I regarded as mistaken: and when the 
English Press recorded, from time to time, the deeds and 
words of Gandhi, I found myself sometimes inclined to be 
critical of his deeds and sceptical of his teachings. The 
deeds seemed to me somewhat too spectacular, the teach¬ 
ings somewhat too rigid, I readily admitted that imperfect 
knowledge of all the circumstances made judgment diffi¬ 
cult, if not impossible, and that an Englishman who had 
never lived in India and had little more than the average 
Englishman’s acquaintance with Indians, would be un¬ 
likely to form an accurate estimate of Gandhi’s contribu¬ 
tion to the Indian question. I did not, of course, wish to 
sit in judgment; nevertheless, I was conscious of respond¬ 
ing less sympathetically to the Mahatma’s call. 

It was not until I went to India, in 1945-, and spent some 
three months going from place to place and meeting all 
sorts and conditions of people, that I began to see Gandhi 
in true perspective. It would be absurd to say that he was 
a typical Indian: great men of the stature of a Gandhi are 
not typical of any country or time—they are unique. 
Nevertheless, he was a true Indian, and only India could 
have produced him. It is highly improbable that his peculiar 
force and influence would have thrived in Europe as they 
did in a country which, notwithstanding its age-long 
history and great traditions, has a population that is largely 
illiterate and is essentially simple. Subtle and complex 
though his own character was, Gandhi’s message to his 
people was direct and simple, and expressed without am¬ 
biguity. There can be no doubt that the progress of Western 
civilization has led to a high degree of sophistication and 
scepticism, and it is unlikely that Gandhi’s message, con¬ 
veyed in terms so simple, would have had the power to 
sway the people of Europe, or of those countries whose 
stock is mainly European. Indeed, I frequently met among 
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the younger generation of educated Indians, particularly 
among those engaged in industries where political theories 
were much discussed, the same kind of scepticism concern¬ 
ing the Mahatma’s teachings as I should expect to find in 
similar circles in Europe. The very word Mahatma was 
often spoken by these young men with a curled lip and a 
half-sneering smile. 

But in general I found the name of Gandhi pronounced 
with awe and received with respect. The Indian’s capacity 
for reverence is far greater than the Englishman’s, and 
whereas the average Englishman would be inclined to deny 
that reverence was called for by any other man, but should 
be reserved for God and the saints, the average Indian 
seems always eager to find a person to revere and will not 
hesitate to lavish awed veneration on very dubious speci¬ 
mens of sainthood. Why, even I found it necessary to dis¬ 
courage discipleship! In an atmosphere where such a thing 
as this is possible, how natural that a Gandhi should awaken 
a glow of worship in the hearts of millions of his country¬ 
men ! He stood, for them, as the great spokesman of their 
aspirations: the Voice of India, the Voice, above all, of the 
inarticulate millions of Indians who had come to believe 
that freedom from British rule meant freedom indeed. 

When I was in Bombay I had an opportunity of ex¬ 
periencing this upsurging of mass emotion. An Indian 
friend of mine, frankly calling himself a follower of the 
Mahatma, came to me one day with the exciting news that 
Gandhi would shortly be spending a day in Bombay. He 
was very anxious that I should come face to face with one 
whom he regarded with such reverence and promised to 
do his best to arrange an interview. My friend was a truly 
saintly person to whom I was sincerely attached, and I was 
loth to upset him by displaying less enthusiasm than the 
occasion seemed to call for, but I felt compelled to say 
that t ht last thing I wished was to inflict my presence on a 
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man who was always besieged by people of all kinds, many 
of whom no doubt had greater claims to his attention than 
1.1 was quite content to admire at a distance. But my friend 
had made up his mind, and a few days later I heard that the 
Mahatma would see me if I could come to Petit Hall where 
he was staying and accompany him to his usual prayer 
meeting. 

Even before we were in sight of the great house I was 
aware of the tense atmosphere that seemed to pervade the 
whole district. Apart from a number of cars on their way 
to Petit Hall there was very little ordinary traffic in the 
streets, which were lined with boy scouts standing at atten¬ 
tion. In the large hall of the house we found a number of 
men of a type only to be found in India—large-eyed, 
smooth-faced, dreamy-looking creatures, dressed in the 
long white garment that goes well with their dark skins. 
They told us that the Mahatma would soon be emerging, 
but they sent in my name to him. 

As we entered the ante-room I received my first shock, 
for my friend murmured something about taking off one’s 
shoes. Now I had often enough taken off my shoes on 
entering a mosque, and this had not come amiss to me, for 
a mosque is the house of God, but something in me re¬ 
volted against removing my shoes in the presence of another 
human being, however worthy of respect. I was spared a 
decision, luckily, by the appearance of the Mahatma him¬ 
self, accompanied by a number of men and women. The 
atmosphere of awe was almost tangible. Voices were 
hushed; all eyes were turned on Gandhi, who was accom¬ 
panied by his wife and a young girl, on both of whom he 
leant. Before introducing me to him, my friend had pros¬ 
trated himself before the Mahatma and kissed his feet—an 
action which I found distasteful. When Gandhi heard my 
name he returned my clasped-hands salute—which had 
become second nature to me—and then with a smile he 
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shook hands with me, European fashion, but said nothing. 
By this time we were moving in a kind of procession to 
the door, Gandhi still leaning on the young girl and fol¬ 
lowed by a row of women in white saris and the men who 
had been awaiting him. 

As we proceeded down the path lined by boy scouts, 
who saluted us, our numbers swelled and I found myself 
at the head of a procession some fifty or sixty strong. The 
Mahatma indicated to me that 1 should stay by his side, and 
turning to me he pursed his lips and tapped them with his 
index finger. “He means it is his silence day,” explained 
Mrs. Gandhi, and my friend walking behind me murmured 
reverently that although Gandhi could not speak to me I 
might speak to him. I confess the situation embarrassed 
me. If I had been alone with Gandhi, or anybody else, I 
might have been induced to speak in the hope of inter¬ 
preting his reactions by the look in his eyes; but walking 
down a public thoroughfare, with policemen keeping the 
crowd at a distance, and boy scouts extending their staves 
in salute, I felt quite incapable of uttering a monologue for 
which I was unprepared. I decided that my time would be 
more profitably spent in observing the Mahatma, who 
seemed to be in excellent health. Supported by the two 
women, he held himself very erect; his body was taut and 
wiry, and his rather spindly legs were quite equal to carry¬ 
ing him along at a good pace. He wore a dhoti and a shawl, 
and no shoes. His spare body was glowing like polished 
copper and his shiny head was bald and shaven. Although 
he did not speak, his rather small shrewd eyes were active, 
to charm, to please, to impose silence, to admonish, but 
chiefly, or so it seemed to me, to charm. 

As we drew near the grounds of the mansion where the 
prayer meeting was to be held, the crowd grew consider¬ 
ably, and the guard of scouts and policemen was in closer 
formation. A platform had been erected behind the house, 

442 



HtRMAN OULU 


facing a green sward going down to the sea. On the plat¬ 
form were a couple of couches covered with white material 
and a large square cushion on which Gandhi sat cross- 
legged; behind him, an erection of pillows, against which, 
however, he did not lean. He sat there, like an ancient 
sculpture, his eyes closed, motionless, and raying out from 
the dais some hundreds of people, men, women and chil¬ 
dren, were assembled, most of them silting on the grass. 

The sei-vice began by somebody intoning a hymn, in the 
somewhat whiney voice characteristic of Indian sacred 
singing; further songs were sung, and finally one in which 
a leader sang a phrase which was repeated by the congrega¬ 
tion as they clapped their hands rhythmically. There were 
amplifiers, but I don’t think they were in use. A carpet 
had been spread near the platform on which I was invited 
to squat, but I remained standing, looking at the immobile 
figure on the dais, impressed by the profile with its thrust¬ 
ing lower lip, the very symbol of determination. All 
around me was a lively excited crowd; reporters and 
photographers were everywhere, as well as men with 
movie-cameras; there were hawkers with sweetmeats and 
flowers; one wild-eyed woman carried a vessel containing 
a mixed assortment of foods, a handful of which she offered 
me; but a journalist at my elbow told me not to eat it, so 
with tact I allowed the wet and sticky mess to trickle 
through my fingers. The service over, the autograph- 
hunters crowded round the Mahatma and those who were 
lucky enough to get his signature paid five rupees to the 
Harijan fund. Reporters besieged me too, begging for 
interviews: What was my opinion of the Mahatma? They 
drew a blank, but I heard from them and from others a 
series of little stories of Gandhi which revealed the attitude 
of awe which they shared with my saintly friend and with 
the masses surrounding us. One eager young man declared, 
as if he had just worked out the discovery himself, that 
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Gandhi was democratic, aristocratic, plutocratic: demo¬ 
cratic—as witness his signing of autograph books; aristo¬ 
cratic—for he was truly noble; and even plutocratic—for 
did he not use even millionaires for the Cause? 

In the light of this incident—not in itself greatly to my 
taste—I seemed to attain a clearer understanding of 
Gandhi. Certain things about him, his methods and his 
aims, I had always taken for granted: his love for India and 
his conviction that her freedom from British rule was 
essential; his genuine belief in a policy of non-violence; 
his genuine advocacy of civil disobedience. One might 
doubt the wisdom of any or all of these beliefs, but I for 
one never doubted that Gandhi was sincere in his enthu¬ 
siasm for them. Where, for me, doubt crept in was con¬ 
cerning the methods by which he sought to further them. 
Civil disobedience was a course of action with which I was 
familiar, for in the 1914—1918 War I had been a con¬ 
scientious objector and had refused to obey the law which 
would have led me into the Army; but in doing this I had 
involved nobody but myself and any ill consequences of 
my act of disobedience were borne by me alone; whereas 
Gandhi not only himself refused to obey, but was the 
direct cause of thousands of others behaving similarly. 
When I read the accounts of lathi charges against unresist¬ 
ing men and women who had been inspired by Gandhi to 
embarrass the British authorities by accepting inevitable 
suffering, my admiration for the courage of these simple 
people was boundless, but I found it difficult to exonerate 
Gandhi from being the cause of it. 

His interpretation of the doctrine of non-violence 
seemed to me similarly faulty. To undertake a fast “to the 
death, if necessary” as a protest against a Government's 
behaviour, or in order to arouse a sense of shame in warring 
communities, is an action requiring great courage and 
steadfastness, but it is essentially an act of violence—a 
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threat which cannot be justified by its results because it 
has no relation to the offence against which it is intended 
to be a protest. It is an act that would be as effective in an 
unjust cause as in a just cause. 

But Gandhi sincerely believed in these methods and so 
far as one knows suffered no qualms in applying them; for 
him, therefore, the important thing was to make them 
effective. And during my few months in India, and 
particularly when I saw for myself how the populace 
responded, I came to realize with what consummate skill 
and knowledge the Mahatma worked on the susceptibilities 
of his own people, leading them in the direction which he 
honestly believed to be the way of righteousness. Protest 
as he might against being called “Saint,” it was because he 
was regarded as a saint that his influence was so profound. 
He lived in the utmost simplicity, identifying himself with 
the simple life of the vast millions of the sub-continent; 
his asceticism was an attribute of sainthood with which 
their religious beliefs made them familiar, and his willing¬ 
ness to fast, unto death if required, was a form of vicarious 
sacrifice which inspired them with awed love. 


LAST DAYS 

by Vincent Sheean 
(Vermont, U.S.A.) 


Professor Radhakrishnan knows better than anybody else 
what must be die progression and modulation of ideas in 
a Western mind confronted with the phenomenon of 
Mahatma Gandhi. So very much of what went into the 
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formation of the Mahatma, historically and spiritually, is 
unfamiliar to the West, so much of the essence is mis¬ 
understood or susceptible of misunderstanding, and there 
is such a large area of experience peculiar to the Indian 
consciousness through the ages, that alike in learning, in 
perception and in experiential equipment both conscious 
and unconscious the Westerner is at a disadvantage* Gandhi 
transcended our categories and transvaluated our values. It 
also appears to me—and again Professor Radhakrishnan is 
the best judge—that he did the same to Indian categories and 
values. Thus, in considering what he was, did and taught, 
we all of us have to rise far above our ordinary circumvalla- 
tions, our prisons large and small, to a level at which it is 
possible to contemplate selfless purity as a force in the 
world—not, that is, withdrawn from life but deeply and 
widely effective in it. 

Some awareness of what this might or could be brought 
me to India at the end of 194.7. 1 had been there before 
and had been certain, not without discomfort, that some 
day I must go back again to learn what it was. Arriving 
first at Karachi, I stayed there for some time, only has¬ 
tening my progress when the papers reported that Gandhi 
was about to begin a fast to ensure the safety of the 
Muslims in Delhi. This fast began on January 13, 1948. I 
arrived in New Delhi on January 14th and waited. Any fast 
at Gandhi’s age was the occasion for great anxiety, but also 
it seemed certain, or at least probable, that unprecedented 
efforts would be made to induce him to break it. (He did 
not make conditions, of course, in beginning the fast—it 
was as always a form of prayer and atonement.) The con¬ 
ditions were made on the following Saturday night 
(January 18th) when a group of thirty Hindu leaders, 
representing every group and organization, including the 
ultra-nationalists, visited him to ask what would convince 
him of their good intentions. It was then that he named 
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seven conditions looking toward the security of life and 
worship for the Muslims of Delhi. These conditions were 
pledged by the thirty leaders and at noon on Sunday 
Gandhi ceased fasting. 

During this period I had been reading and waiting. I was 
not wholly unprepared for a decisive experience of some 
kind: Gandhi had been a sort of magnetic force in my own 
consciousness, as in so many others’, for years (I think since 
the salt march). It appeared to me that he had entered upon 
his theophanic moment on August i £th, when power was 
transferred into Indian hands and he spent the day in 
silence, meditation, spinning and prayer. The question in 
my mind was only how long the theophanic moment 
would last: that is to say, how long it would be before the 
inevitable martyrdom. I half-expected it in September in 
Calcutta (I was in Vermont, but I was extremely aware of 
what he was doing by means of the B.B.C.), It was in the 
inner logic and organic development of the whole drama 
of his life. What is more, I had made no secret of this view 
either in New York or among friends in Delhi after my 
arrival there. I say all this only to indicate how and why 
my first conversation with him—which, with my feeling 
of approaching climax, I felt might be the last—had such 
tensity for me. I went to the prayer-meeting at Birla 
House after his fast had ended, but made no attempt to 
see Gandhi or speak to him until Mr. Nehru told me he 
was well enough for such a conversation. 

When I went into that garden room at Birla House 
which has been so often described, it was my feeling that 
this might be my only chance to talk to him. I had wanted 
to go to Wardha for years, but there appeared no chance 
of this now. Gandhi was immensely occupied; he was 
unhappy over all that had happened since August 15th; and 
the dark forces were gathering near. Under the circum¬ 
stances I had no desire to ask about temporary things, 
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however important. I did not want to speak of India or 
any other country, time or place. Twenty-five years of too 
much concern with the world in general had brought me 
here to ask older questions: What is the truth? What is 
action? What is the fruit of action? Is there a righteous 
battle? How can a righteous battle produce a disastrous 
result? 

The frame into which these questions fitted with extra¬ 
ordinary propriety had fallen under my hand by chance in 
a bookshop a few days before. It was the Gandhi Gita— 
his Anasaktiyoga , the Way of Selflessness—as translated into 
English by Mahadev Desai from Gandhi’s Gujarati trans¬ 
lation and notes. The conversation dealt with these subjects 
only. Gandhi knew at once that I was desperately serious 
and that his answers meant more to me than any others I 
ever expected to get. I did not tell him until much later 
in the talk that these questions referred to our war against 
Hitler and its result, and he may indeed have had some 
other conflict in mind: it was restricted, however, to the 
battlefield of Kurukshetra. In this conversation he went 
farther than in any other of which I can find record in 
absolute non-violence, in identification of ends with means, 
and in the insistence upon renunciation. I realize now that 
he could see my awful need and wanted to help me. At 
one point he sent for a copy of the Isa Upanishad, but it 
was brought only in Sanskrit; he told me that if I’could 
not find a copy in English he would get one for me the 
next day. He then read the first sloka of the Isa to me and 
explained it in his own words: Renounce the world and 
receive it back again as the gift of God. There were points 
of some philosophical interest: he would not permit me 
to use the word “illusion” as a translation of maja, for 
example, and we settled upon “appearances.” Atomic 
energy, electromagnetic diffusion and all the kindred 
phenomena, including the possible dissolution of this 
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universe, he viewed with the utmost tranquillity. (I did 
not know then, as I know now, how explicitly they 
are in the Upanishads). At the end of the conversation, 
which I have hardly indicated in this paragraph, he told 
me that I could come to him every day at Birla House and 
he would see me after the evening prayer—that I could 
indeed move into the house if I liked—and that in a few 
days he was going to Wardha, where I could come with 
him and continue my questions. 

On the second day my questions were upon the possi¬ 
bility of conflict between truth and non-violence, which he 
refused to admit. As I was going away he told me that we 
might pursue the subject on the next day, but I remarked 
that I was then going to Amritsar with Mr. Nehru. He 
raised his two hands in the air and said “Go, go!” These 
were the last words I heard him say, because on my return 
from Amritsar two days later it was January 30th. On that 
day I proposed to drop the truth-ahimsa discussion (it was 
specifically on the milk vow and I felt that it gave him 
pain) and proceed to the next subject, which was The 
Kingdom of God is Within You , Tolstoy’s late work which 
had influenced him greatly years before. I wanted to find 
out how the Sermon on the Mount seemed to him, at the 
end of a long life profoundly influenced by it, in the social 
relation to which Tolstoy had wished to make it the only 
guide. He was twelve minutes late to the prayer ground— 
having, as I learned afterwards, spent the afternoon on the 
new constitution of India and other grave subjects—and 
walked into the sunset at g. 12 precisely. As he came to the 
top of the steps which lead to the rectangular prayer 
ground at the end of the garden I heard the four small, dark 
explosions. I was only a few yards away but there were 
people between me and Gandhi. I did not see him. It can 
be imagined how overwhelming was the impression made 
by the sound of these explosions, since 1 had known for a 
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long time that they would come. It is possible that I lost 
consciousness very briefly; at any rate something of an 
extraordinary nature happened, because I did not see them 
carry him away or, in fact, anything else of consequence. 
The only way I can describe it is by likening it to an earth¬ 
quake, in which very probably little is seen but much felt. 
I was in that garden for an hour and a half before a friend 
and colleague came and took me away; but most of what I 
remember is what went on in my own mind. 

Afterwards I went to the Jumna bank every day to hear 
the chanting of the Gita, and then to the last prayer 
meeting at Birla House beside his ashes on February 12 th, 
and then on the special train with the ashes down to the 
confluence of the rivers at Allahabad. Afterwards it was 
my task, as it still is, to make an attempt towards the 
understanding of what he said to me, of what the con¬ 
catenation of the external circumstances meant, and of 
what might have been the continuation or amplification 
of the brief lessons I had received from him. 

The testimony I can and will give, when I get it all into 
order, will be much more detailed and comprehensive 
than I can indicate here, but one thing in it is quite certain 
and was certain in the first few minutes: Gandhi was in no 
sense and in no way whatsoever afraid. I believe he never 
had been. He has often been called indomitable. I should 
say rather that he was inexpugnable—there was no place 
or approach by which he could be attacked, assaulted or 
seriously injured, much less conquered. (The body is 
irrelevant here—in fact he told me it was “a prison”). 
At the very outset of our first talk, as we walked up 
and down the blue carpet, he said he wanted me to 
understand one thing clearly. 

“I am ill,” he said. “I send for the best doctors obtainable. 

I have a fever. They give me injections of sulpha drugs and 
thereby save my life. This proves nothing. It may be that 
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it was better for humanity for me to lose my life. Is that 
clear? If it is not perfectly clear I will repeat it.” 

I said that I believed I understood it. We then began to 
speak of the Gita and he did not refer to the subject again, 
but to me, at any rate, there was no doubt of what he 
meant (there had not been since August 15th: that was in 
fact why I left America to go there). 

Now, this inexpugnable fearlessness is itself based upon 
the Gita, the Upanishads and other influences (including 
the Sermon on the Mount) and also must have been in his 
character from the beginning: yet according to his own 
teaching it was developed by constant effort throughout a 
long life. I find in his printed work a progression as steady 
as it was long. Never before had he said—according to 
anything I can find in print—that violence was wrong at 
all times and places and could have no good result. The 
battlefield of Kurukshetra was in the heart of man: means 
and ends could not be differentiated. He also affirmed that 
even if his interpretation of the Gita should be disproved 
by all the scholars he would still believe it. The absolute 
purity, fearlessness and selflessness of these statements 
shook me so in that first conversation that I could hardly 
make my way out of the dark garden afterwards. I did not 
think either of Jesus or the Buddha then (it is only since 
that I have discovered some extraordinary likenesses of 
concept in “Resist not evil”). Also I do not think that 
Gandhi thought of them at the time. He was answering 
straight from the formulable essence of his being. Never 
in my life have I found anybody else of whom this could 
be said. No external detail had any existence for him while 
his mind contemplated the subjects I had come to lay 
before him—the subjects which, after all, constituted the 
final essence of his own life’s aspiration. 

His interpretation of the Gita, although sustained and 
amplified by Mahadev Desai, does not, I believe, engage 
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much support amongst scholars. Sri Aurobindo Ghose 
certainly does not agree that Kurukshetra is in the heart 
of man; in his Essays on the Gita he most definitely states it 
to be a field of physical carnage, terrible in the extreme. 
This is also what any ordinary reader is bound to assume. 
But Gandhi’s view arose from the depths of his own soul 
and was supremely true for him; therefore, when he stated 
it to me after a long life which had been from beginning 
to end all sacrifice and selfless struggle, I was bound to see 
it, as I do now, under the aspect of truth. If the self rises 
to realization (as I must confess I feel that Gandhiji’s did) 
then this becomes true, Kurukshetra is in the heart of 
man and the karma-yogin translates it into pure and absolute 
non-violence. It may not be objectively the fact for ordinary 
mortals, but it is the karma-yogin’s truth as embodied in 
the life, teaching and death of Mahatma Gandhi. 

I have also found much to reflect upon in his attitude 
towards the Is'a Upanishad. The sovereign influences upon 
his development, I believe, fall into two categories, the 
first of which is canonical and the second intellectual. 
The Sermon on the Mount, as we know, came to him at 
about the same time as the Gita, but it reached him in the 
beautiful language of the King James version, whereas the 
Gita at that time was accessible to him only in Sir Edwin 
Arnold’s metrical translation. (He was then about twenty). 
It is hardly surprising that under these circumstances the 
Sermon on the Mount had an even more powerful influence, 
in spite of the fact that it is canonically Christian and 
Gandhiji was profoundly Hindu. The Gita then came to 
him in its full power when he was fifty-four, during the 
three weeks’ fast at Delhi (1924) when the late Pandit 
Malaviya chanted it to him in Sanskrit many times. For 
the rest of his life he read, studied and memorized the 
Gita in Sanskrit, finding in those organ harmonies ever 
greater splendour. The last nineteen verses of the second 
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chapter of the Gita were always chanted at his prayer 
meetings, morning and evening. It seems to have become 
subtly blended with the Sermon on the Mount in his con¬ 
sciousness, so that his interpretation, as he told me, was 
criticized as being unduly swayed. And yet, in that con¬ 
versation of January 27th when he felt that I needed a 
truth within his reach, what he sought to give me was— 
going behind and perhaps above the Gita—the Isa Upani- 
shad. And although he had undoubtedly known it all his 
life, he told me he had “found” it (how well I recognized 
what he meant by the use of that word!) in 1946 when he 
wanted some authority to use in convincing Christian 
audiences in Travancore. 

The secular intellectual influences upon his development 
are secondary, in my opinion, to these great canonical 
guides. Perhaps what gave the Sermon on the Mount and 
the Gita their decisive power over his spirit was precisely 
their lack of canonical investiture in his own eyes. He was 
not a Christian any more than he was a Buddhist; and 
although, as a Hindu and a Vaishnavite, he may have given 
canonical authority to the Gita more or less in spite of 
himself, the fact is that he did not consciously attribute 
divine origin to the Mahabharata or the Ramayana: he told 
me so. He spoke of them as “significant fictions.” Thus the 
two great religious scriptures came to him fresh and new, 
not as imposed or revealed truths, but naturally and as if 
by his own spontaneous discovery. 

The secular intellectual influences seem to have been 
chiefly Ruskin—-who led him to co-operative labour and 
the spinning-wheel—and Tolstoy. The Ruskin discovery is 
well and fully treated in his own autobiography, but it is 
to me regrettable indeed that I had no chance to ask him 
about The Kingdom of God is Within You. I cannot believe 
that in retrospect he would have found it to be as con¬ 
vincing as it seemed to him when he was young. Obviously 
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if the battle of Kurukshetra is in the heart of man then 
Tolstoy’s view, at its highest philosophical pitch, was 
correct; but Tolstoy’s whole argumentation was on the 
plane of social and political arrangements, in which it is 
difficult indeed to see how men can get along without 
forms of coercion and visible imposed order. But this 
subject was not to be touched, nor was the one we might 
have reached on the Sunday—Jesus of Nazareth as an 
artist. This was an idea of his developed in an interview in 
1924, and my wish to have him discuss it further was based 
upon the concept (in my own mind, not in Gandhi’s 
words of 1924) that the creative genius which he indicated 
for both Jesus and Muhammad, which was in fact akin to 
his own, arose from a very special aptitude for collabora¬ 
tion with destiny. I had intended to ask him, for example, 
why Jesus went to Jerusalem at a time when he must have 
known quite clearly that it would mean his death. I wanted 
the Mahatma to differentiate for me between the colla¬ 
boration with destiny—i.e., significant sacrifice, teaching 
by death—and suicide. (He had already told me, with a 
very wise and emphatic look through his spectacles, that 
he could not commit suicide, which in view of the extremes 
to which he had gone on various occasions in fasting 
demanded some elaboration). In speaking to him of Jesus 
as artist, in other words, I might have learned something 
about his own unfaltering advance towards martyrdom. 

I say “might have.” There could be no certainty in the 
matter, for the fact is that in spite of his extraordinary 
serenity and elevation of mind, his pervading sanity, his 
indefatigable practical activity and insistence upon common 
sense, the Mahatma might not have been wholly conscious 
of his own collaboration with destiny. He was, after all, a 
genius, one of the greatest in all history, and the primary 
characteristic of genius appears to be a creative power 
arising at least partly from the unconscious. Thus it seems 
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probable that when he performed the salt march he was 
not aware of all the reverberant symbolizations and signi¬ 
ficances attached to it in all languages, places and times, 
although he clearly realized that it transcended the Indian 
languages and was thus of primary importance in the 
awakening of the Indian people. (Mrs. Naidu, who fol¬ 
lowed him then in making salt and going to jail, told me 
that at the time she had not known its full power as 
symbol, nor had he explained it to her; it was a thing done, 
and realization came afterwards.) 

In any case, the further questions and answers were not 
to be, and my effort to explore these meanings must be 
based upon what we had been able to touch in two con¬ 
versations. This may seem too slight and small a foundation 
for any contribution of value to the subject, and yet 
coming as they did in a nexus of circumstances which can 
hardly be explained or even believed on any materialist 
hypothesis, they must be offered as part of the general 
cogitation. 


MAHATMA GANDHI 

by Thakin Nu 
(P rime Minister of Burma) 

In a world still darkened with intolerance, greed and hatred 
despite two major catastrophes, the life and teachings of 
Mahatma Gandhi shine as a solitary beacon of light. The 
suffering and destruction resulting from two World Wars 
waged during the span of twenty-five years would, one 
might expect, have sufficed to induce a sense of sobriety in 
the minds of the nations, and incline them to the pursuit 
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of the ideals of purity, self-denial and non-violence which 
Mahatmaji practised and propagated. But the end of World 
War II merely seemed to have signalled a return to the 
selfishness, intolerance and disunity which caused the War 
itself. In his own country, Mahatma Gandhi’s lofty idealism 
and practice of his teachings raised the fight for freedom to 
a spiritual level, and made India’s claim to independence 
irresistible by all standards. In the world at large, his 
teachings constituted a challenge to the law of the jungle 
and greed for the neighbour’s land which largely charac¬ 
terized man’s actions in the international sphere. His 
death at the hands of a fanatic thus stunned not only India 
but the world; it seemed as if the edifice of love and peace 
which he had so carefully built up would crash and the 
harmony which he had inspired disappear. But the 
potency of his idealism proved far stronger than death at 
the assassin’s hand and Mahatma Gandhi’s teachings 
continue to inspire the lives and emotions of millions all 
over the world and millions yet unborn will in their turn 
derive the same inspiration therefrom. 

Mahatma Gandhi’s passionate search after truth, and his 
absolute sincerity of purpose, have inspired me from 
childhood. It has been my ardent desire to live as a 
disciple in his as'ram for at least a year and imbibe his 
teachings more thoroughly than can ever be possible 
through study of published writings, but circumstances 
ordained otherwise. I was determined, however, to see 
him once, and the kind invitation which Pandit Jawaharlal 
Nehru extended to me to visit India offered the oppor¬ 
tunity for which I longed so much. I offered Mahatmaji 
a hhamauk —the Burmese peasant’s hat—which he grace¬ 
fully accepted, and I spent some time looking for the kind 
he preferred. When at last I found one, I flew it to him in 
the charge of my friend U Ohn, but alas! even as the plane 
carrying the offering of a humble disciple was on its way to 
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Delhi the assassin’s bullet pierced his fragile body and 
deprived mankind of one of its greatest sons. The khamauk 
was placed as an offering at his cold feet, and symbolized 
for me the determination unto death to apply his teachings 
of love, purity and sacrifice in the service of our masses. 

Three of Mahatma Gandhi’s ideals made a special appeal 
to me as a Buddhist and as a humble seeker after Truth. 
One was the ideal of absolute chastity, which he not 
only preached but practised unswervingly during the 
greater part of his life. By agreement with his wife that 
their marriage should henceforth be devoid of any sexual 
element he had killed the lust of his flesh and the sexual 
side of life had no longer any meaning for him. Purity of 
body sprang from purity of mind. He was Mahatma—one 
who had conquered his lust. 

The second ideal is one which many have been able to 
follow—the ideal of poverty. He possessed no personal 
property beyond what is permitted of hermits and 
recluses, namely a roof over his head and clothing of the 
simplest kind just enough to ward off heat and cold. His 
food in his later years was also of the simplest—dates and 
goats’ milk. Wealth and comfort had no meaning for him 
and he eschewed everything that was beyond the bare 
necessities of life. 

The third ideal, which I specially admire, is that of 
absolute non-violence or ahimsa. Mahatmaji’s view was 
that nothing justifies violence, that violence should be 
conquered with non-violence, hatred with love, pride 
with meekness. This doctrine is not new to the world. It 
had been preached by the Buddha, Christ and founders of 
other religions. Mahatmaji revived this doctrine in a 
world that had forgotten it, a world where might was 
right, where strong nations subjugated the weak hy force 
and where imperialism and capitalism, taking shelter behind 
tanks and bayonets, overawed mankind. Mahatmaji’s 
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originality lay in the application of this doctrine to the 
practical problems of a nation which had been enslaved 
and was the victim of a ruthless racial and economic 
domination. India could have revolted and pitted violence 
against violence, but success was uncertain; whether 
successful or not, a revolution by force would have 
entailed bloodshed, misery and suffering. It would also 
have laid a trail of racial hatred stretching far into the 
future. 

Through the preaching of these three ideals, and their 
consistent practice in his daily life, Mahatmaji welded 
together the disunited masses of India into a powerful 
force which successfully battled against imperialism and 
won for their country its rightful place amongst free 
nations. A people which had all but forgotten its glorious 
past and the teachings of her philosophers, and whose lives 
were dominated by a mass of disunited, selfish trends, 
once more found its voice and, realizing its own strength, 
shook India out of her slumbers. The great change which 
came over the consciousness of the Indian Inasses in the 
twenties of this century is a measure of the potency of 
Mahatma Gandhi’s idealism. 

Early in his life, Mahatmaji had applied satyagraha or 
non-violent disobedience to the problem of the Indian 
settlers in South Africa. He relinquished his large income 
as a barrister and led the Indians in a campaign of non¬ 
violent resistance to unjust laws. It succeeded partially. 
Complete success was unobtainable because not all fol¬ 
lowed the doctrine or were prepared to suffer the 
extreme hardships which he himself endured willingly. 
But he knew that his method must in the end break the 
bonds of racial slavery. Even in his early days in South 
Africa he had coupled his campaign of non-violent 
resistance with the doctrine of absence of hatred. In the 
Boer War he raised and commanded a Red Cross unit, 
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organized a plague hospital when the disease broke out in 
Johannesburg and he led a stretcher-bearer party during 
the Natal revolt of 1908. 

In India, to which he returned in 1914, he found a 
wider field for the practice of satyagraha in the first cam¬ 
paign following the repressive Rowlatt Acts of 1919, but 
ajas! his followers were not all able to make their non¬ 
violence absolute and in the end, in the Punjab and else¬ 
where, the campaign ended in failure. 

But the seed had been sown and the idea of non-violent 
non-co-operation spread. The great civil disobedience 
campaign of 1930 began with the mass violation of the salt 
laws, and if it did not force the withdrawal of the British 
from India it shook the stability of the imperial power and 
numbered its days. If fully followed and by all Indians, the 
campaign of non-violent disobedience could not fail to 
succeed. It was the weakness of human nature and not any 
inherent defect in the method that led to the failure of that 
campaign. In the end, it was the seed which the great 
Indian leader had implanted in the minds of his people that 
made their demand for independence irresistible. 

Among the great causes with which Mahatmaji’s name 
will ever be linked is that of the Harijans. India was 
fighting against a ruling caste of conquerors from another 
clime, but within herself Hindu India maintained an ancient 
caste system which forbade the “depressed” classes even 
to tread on the shadows of men of higher castes, or to use 
the wells and temples used by them. This was contrary to 
Mahatmaji’s conception of humanity and to his doctrine of 
universal love. His powerful intellect and saintly influence 
were therefore harnessed to the cause of the Harijan. It 
became the mission of his life to purge Hinduism of this 
feature. The struggle had not ended when he died though 
he had compelled the Congress to adopt it as an integral 
part of its programme. Mahatmaji, who considered all men 
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equal and brethren, be they Muslim or Hindu, European or 
Jew, had thus laid the seeds of reform and in time they will 
flower and bring victory to the Harijan cause. 

Mahatma Gandhi is dead; millions mourn his loss. But 
the noble ideals he implanted in the minds of men and 
women, the ideals of absolute purity in conduct, absolute 
love to friend and foe, poverty and the total aboli¬ 
tion of class distinctions between man and man and 
woman and woman, will live and bring humanity nearer to 
the goal of universal love and universal peace. 


HOW GANDHI HELPED ME 

by Sybil Thorndike 
(London) 

It is strange to observe how often the doctrine of one’s 
own Church is illuminated by someone from outside— 
someone from another form of faith. This has been my 
own experience; and the one who has helped me to clarify 
my thoughts about the doctrine of the Church to which I 
belong—the Church of England—is Mahatma Gandhi. I 
think I should rather say he has helped me to see Christianity 
more clearly, which is a broader view than that of any 
particular Church or branch of Christianity. By his writing, 
by his political actions and life, and by his personal atti¬ 
tude to life he has witnessed for the Faith—the Faith in 
God, and as one reads and re-reads the New Testament 
one is conscious how very near he was to the teaching of 
our Lord, Jesus Christ. One always knew that Gandhi 
would take what we call the Christian attitude in any 
difficult situation, and this made him such a true guide to 
us Church people. It has always been a puzzle to me since 
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childhood how any one sect, any one form of Faith can be 
so certain that in its present state it contains the whole 
Truth, for one has found so often that other people’s forms 
of religion can be like a signpost along the road we are 
travelling. This Gandhi has clarified for me. 

I could not help feeling how wonderful was the Service 
in Westminster Abbey, that day of the Memorial Service 
in his honour, after his death. Gathered together were 
Christians of different sects—Hindus were there, Budd¬ 
hists, Muslims, and there may have been many more, I 
only speak of those I saw and knew—all of us joined 
together with one idea, to give thanks to God for a saintly 
life we had been privileged to know. An Indian friend was 
talking to me afterwards, and saying how splendid it would 
be if periodically, once a year perhaps, there could be some 
such service where we could all concentrate on those 
things in which we are agreed, and forget for a short while 
our differences as Gandhi was able to, and that is why he 
helped us so much to realize our one-ness with other 
human beings, other nations—to realize the Fatherhood of 
God—the brotherhood of mankind, and these things— 
these good things—we must hold on to even when we 
quarrel about our differences. 

Gandhi, too, has helped me to understand more fully 
many of the doctrines in my own Church, such as the 
teaching about the Blessed Virgin Mary, the teaching 
about meditation, confession, contemplation—not in the 
orthodox Church way perhaps, but by his vision I have 
been able to see more clearly the Church’s vision. 

His teaching on the merging of matter and spirit—his 
insistence on the quiet hours of thinking and prayer—his 
humility, these are aids we have received from this great 
saint whom we ail seem to know so well even if we have 
never met him personally. His writings and sayings are so 
intimate and sincere that one feels one has really talked to 
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him, and one is enabled to know somehow what way he 
would advise through certain hard problems. 

For many of us he has been as it were an Interpreting of 
Christ and the gratitude we feel for his way of life will, we 
hope, make us strive personally for that same deep know¬ 
ledge of God—in our work, in our politics—in our per¬ 
sonal relationships. 

His death is not a passing away, but a passing forward, 
he is treading out the path that the Saints have all trod to 
make our travelling more sure, and lead us to a better state. 
Those who were his friends still reflect in their lives some¬ 
thing of his goodness, and help us, sinners and strugglers, 
by their example and their shining light. 


GANDHI’S MESSAGE TO THE WORLD 

by Roy Walker 
(London) 

It is perhaps typical of our way of looking at things that 
when we see an Indian and an Englishman together the 
first thing we notice is the different colour of their skins 
and the last thing we observe is the “fundamental affinity 
between British and Indian reactions, physical, mental, 
emotional and even spiritual” to which no less experienced 
an observer than Lord Pethick-Lawrence has recently 
testified. In somewhat the same way the first thing we 
notice about the cultures of India and the West is the 
difference, and very often we do not penetrate to the level 
where community of insight and aspiration is to be found. 
Yet a culture may be likened to a language. It is the apt 
means of communication for a certain people or peoples 
in a given era of human history, and although language 
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reacts on thought, conditioning what can be clearly ex¬ 
pressed, it is broadly true that all languages provide the 
means of expressing all important truths. One of the great 
needs of our time is for what may be called cultural 
linguists, men not only of learning but of insight sufficient 
to interpret East and West to each other; men, in short, 
like the late Ananda K. Coomaraswamy. The danger of 
allowing this function to fall into incapable hands is great. 
Already identities are being lost in a great boiling together 
of traditions. It is as though, having made the simple dis¬ 
covery that every flower in a garden has its own beauty, 
the gardener should resolve to graft them all together and 
so produce one really good flower, or shall we say a flower 
to end flowers? The contrary danger is an obstinate 
cultural provincialism whose self-respect is usually centred 
in the dogmatic belief that its own particular civilization 
is the “best,” not only for its own people but for everyone 
else. This is a fault common in the West, and the root of 
much prejudice against open-hearted reception of the 
world-message of Mahatma Gandhi. “That sort of thing 
may be all very well in India,” people will say, “but I can’t 
see it happening over here.” Or, “Non-violence worked 
with the British, because we are by and large a tolerant 
and just people. It couldn’t work against people like the 
Nazis or long-range weapons of mass-destruction like the 
atom bomb.” 

Yet Gandhi is not so much an Eastern as a universal 
figure; his philosophy and example are essentially valid for 
all humanity or none because they work at a level deeper 
than that at which cultural, social and technological varia¬ 
tions are of conclusive importance. To judge Gandhian 
pacifism irrelevant because Gandhi was an Indian is not 
much more sensible than objecting to Marxism at the 
outset on the score that Marx was a German. Five ques¬ 
tions, all obvious but seldom put, will decide whether or 
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not the Gandhian example is of universal significance: 
(i) What were the sources of Gandhi’s beliefs? (2) What 
were those beliefs? (3) What had Gandhi himself to say 
about the world beyond India? (4) What is the judgment 
of competent opinion? (s) What is the response of indi¬ 
vidual conscience? I will try to indicate in what direction 
answers to these questions may be found. 

Gandhi was a Hindu. But it was essential to his position 
that “though religions are many, Religion is one.” “My 
Hinduism is not sectarian. It includes all that I know to be 
best in Islam, Christianity, Buddhism, and Zoroastrianism." 
It is therefore incorrect to speak of the New Testament 
and other scriptures as secondary influences on Gandhi. 
The three other formative influences from literary sources 
were the Christian pacifism of Tolstoy as expressed in The 
Kingdom of God is Within You : the visionary communism of 
Ruskin’s Jfnto This las t (which the author considered his 
finest work): and the mystical anarchism of Thoreau's 
essay on Civil Disobedience, which supplied not only the 
name but much of the substance of this advanced phase of 
assertive non-violent direct action. It is a fact, to which 
the present world crisis adds solemn significance, that of 
the three important modem influences on this great Indian 
one was a Russian, one an Englishman, and one an Ameri¬ 
can. Moreover, Gandhi’s development took place not in 
India but in London and South Africa. It was in London 
that he read for the first time, and in the English verse 
translation of his friend Sir Edwin Arnold, his favourite 
Hindu scripture, Bhagavad Gita: and that he changed from 
a man restrained from meat-eating only by a vow given to 
his mother, which he fully intended to set aside after his 
parents’ death, to a vegetarian by choice and principle— 
a transformation brought about by reading Henry Salt’s 
Plea for Vegetarianism and other vegetarian books and by his 
association with the London Vegetarian Society, on whose 
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Executive he served and to whose weekly newspaper he 
contributed his first published articles early in 1891. In the 
long struggle for Indian rights in South Africa that ended 
—for the time being—just before the outbreak of the First 
World War, Gandhi’s thought reached maturity, and there 
is nothing essentially new after the little book he wrote on 
the voyage back to South Africa, Hind Swaraj, Indian Home 
Rule, published in 1909. Most of Gandhi’s struggles were 
against European opponents, usually the British. That alone 
would make them highly relevant to the West, inasmuch as 
they reveal the reactions of Western statesmen and peoples 
to non-violent methods of resolving conflict. 

No adequate account of Gandhi's outlook can be given 
here, but the proposition that “Religion is one” is the root 
of the matter. “I enter politics only in so far as it develops 
the religious faculty in me,” he said. His political decisions 
were valid by their spiritual content, not by objective 
tests of expediency alone. This spiritual content is of uni¬ 
versal relevance. It may be necessary to study the circum¬ 
stances of a struggle to see the spiritual significance of a 
particular decision; once seen, the essential human gesture 
can be recognized and reversed. The criticism of Gandhi 
as “an astute politician”—implying not the relevance of 
goodness to large-scale human problems, but a Jekyll and 
Hyde combination of saint and party-boss—is absolutely 
false; indeed many of Gandhi’s major decisions, from the 
halting of the Non-Co-operation Campaign as it moved 
forward into Civil Disobedience to his deliberate absence 
from Delhi on village work in Bengal while the fate of 
India was being settled with the Cabinet Mission, are flatly 
incomprehensible as judgments of political expediency. 
Gandhi would have agreed with William Blake: “Religion 
is politics and politics is brotherhood.” 

Gandhi’s references to the world beyond India, and to 
the West in particular, leave no doubt that he regarded his 

46 c 



ROY WALKuR 


beliefs as relevant to other civilizations. It is important to 
realize that his doctrine of Swadeshi, or reliance on and 
working through the immediate environment, was a disci¬ 
pline that limited him to advice and action within the 
context of Indian affairs for the greater part of his public 
life; but he always looked outwards to the horizons of the 
globe itself. What he wrote in Harijan a few months before 
his death was not at all different from what he had written 
in Young India in the early twenties: “I said at the Asiatic 
Conference that I hoped the fragrance of the non-violence 
of India would permeate the whole world. I often wonder 
if that hope will materialize.” During his visit to England 
in 1931 he advised non-co-operation with the dole system 
to the British unemployed, and in Switzerland on his way 
home he told Pierre Ceresole that he believed the peoples 
of Europe were capable of non-violent action, but that the 
sort of leadership the times called for was lacking. He later 
advised the Jews in Central Europe to use corporate non¬ 
violence against Nazi persecutions; he advised Czecho¬ 
slovakia to defend her freedom against German invaders 
by non-violence in 1939, and made similar suggestions to 
Poland in response to Paderewski’s appeal to him later in 
the same year. To Britain at war he addressed in 1940 an 
appeal to cease fighting by force of arms and to take up 
non-violent struggle for justice. Non-violence was the 
whole tenor of his appeal to the Great Powers met at San 
Francisco to form the United Nations Organization, and 
his only answer to the atom bomb. Unquestionably, Gandhi 
did not regard his beliefs as relevant only to Asiatic 
conditions. 

But was he right? Reviewing a discussion of non¬ 
violence by Radhakrishnan recently, the Times Literary 
Supplement conceded that “Here indeed we may learn some¬ 
thing from the East. . . Aldous Huxley, in his essay 
Science, Liberty and Teace, made some amends for an eloquent 
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silence about Gandhi in his earlier works, answering those 
“who think that the record of Gandhi's achievements is 
irrelevant to the historical and psychological situation of 
the industrial West” with the forecast, “In the years ahead 
it seems possible that satyagraha may take root in the 
West. . . Dr. G. N. Dhawan, M.A., Ph.D., in the first 
full-length study of The Political Philosophy of ‘Mahatma 
Gandhi (1946) judges it to be “the most original contribu¬ 
tion of India to political thought and political practice." 
“In group relations, even more than in individual life, con¬ 
flicts and violence have become chronic to-day and threaten 
the very existence of civilized life. In satyagraha Gandhiji has 
given to the world a technique for fighting, in a creative, 
constructive way, aggression and exploitation in inter¬ 
group and international relations." The list could be 
swelled with the names of Krishnalal Shridharani, Bart de 
Ligt, and almost all the distinguished people who con¬ 
tributed to the first edition of this volume. Appraisal and 
discussion are, of course, a vital part of the process of 
understanding the life and inspiration of a man who, by 
any standard, was one of the greatest of the age, and by my 
criteria the greatest. But Gandhi’s own words, brought 
home to us again and with new poignancy by the grand 
and terrible manner of his death, are wise. “Abstract truth 
has no value, unless it incarnates in human beings who 
represent it by proving their readiness to die for it.” How 
far has the truth of non-violence been successfully incar¬ 
nated in the West as yet, not only in the private lives of a 
few exceptionally wise and gifted men, but in the historic 
struggles of our time? I think there is little doubt that the 
most significant example was the magnificent resistance to 
the Quisling regime and the German occupying force 
offered by the Norwegian people during the years 1940—45-. 
The resistance began, of course, with a brief military 
struggle, and was chequered towards the end with 
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increasing sabotage and terrorism mostly organized from 
abroad. Yet, not only in my own Gandhian appraisal, but 
in the longer work by a non-pacifist Member of Parliament, 
William Warbey, it is recognized that the resistance was 
predominantly non-violent and remarkably successful. 

The last of my five questions was: What is the response 
of individual conscience? In many ways it is the most im¬ 
portant question of all. Gandhi has already been surrounded 
by our commentaries, explanations and adaptations, over¬ 
laid by our tributes. We mean well, but we come between 
you and the man himself, and that is not good. The best 
advice is to seek out something that Gandhi himself has 
written; no easy matter in these days when almost every 
worthwhile book is out of print, but most libraries have 
one or more of C. F. Andrews’ versions of Gandhi, or some 
other compilation. Before you have read many pages you 
will know that the man whose mind and personality you 
have sought out had the gift—not in the least a literary one 
—of speaking simply and directly to the humanity that is 
common to us all. It is because he has this quality in pre¬ 
eminent degree that he is the only valid world figure to-day. 
There has been much talk, some of it positively super¬ 
stitious, of tapping the power of non-violence in the West; 
few statesmen and religious leaders have cared to recognize 
that Gandhi’s power was in his appeal to the best in human 
nature, and that the ability to evoke response grew with 
the confidence of the common people that Gandhi had 
indeed renounced war, that non-violence was his final 
creed for all occasions. Now that atomic and bacteriological 
warfare threaten all with annihilation, and the last vestige 
of “defensive war” has disappeared for ever, the world 
waits, with the sands running out, for spiritual and political 
leaders in both East and West who will leam from Gandhi 
the indispensable condition on which influence for good is 
granted to men. 


468 



APPENDIX I 


(Extractsfrom Mahatma Gandhi’s Writings and Speeches') 


I 

HINDUISM 

I call myself a Sanatani Hindu, because: 

(1) I believe in the Vedas, the Upanishads, the Puranas 
and all that goes by the name of Hindu scriptures, and 
therefore in avatars and rebirth; 

(2) I believe in the Vamashrama Dharma in a sense, in 
my opinion, strictly Vedic, but not in its present popular 
and crude sense; 

(3) I believe in the protection of the cow in its much 
larger sense than the popular; 

(4) I do not disbelieve in idol worship. 

The reader will note that I have purposely refrained 
from using the word divine origin in reference to the 
Vedas or any other scriptures. For I do not believe in the 
exclusive divinity of the Vedas, I believe the Bible, the 
Koran and the Zend Avesta to be as much divinely inspired 
as the Vedas. My belief in the Hindu scriptures does not 
require me to accept every word and every verse as 
divinely inspired. Nor do I claim to have any first-hand 
knowledge of these wonderful books. But I do claim to 
know and feel the truths of the essential teaching of the 
scriptures. I decline to be bound by any interpretation, 
howeyer learned it may be, if it is repugnant to reason 
or moral sense, I do most emphatically repudiate the claim 
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(if they advance any such) of the present Sankaracharyas 
and Shastris to give a correct interpretation of the Hindu 
scriptures. On the contrary I believe that our present 
knowledge of these books is in a most chaotic state. I 
believe implicitly in the Hindu aphorism, that no one truly 
knows the Shastras who has not attained perfection in 
Innocence (Ahimsa), Truth (Satya) and Self-control (Brah- 
macharya) and who has not renounced all acquisition or 
possession of wealth. I believe in the institution of Gurus, 
but in this age millions must go without a Guru, because 
it is a rare thing to find a combination of perfect purity 
and perfect learning. But one need not despair of ever 
knowing the truth of one’s religion, because the funda¬ 
mentals of Hinduism, as of every great religion, are un¬ 
changeable and easily understood. Every Hindu believes 
in God and His oneness, in rebirth and salvation. But that 
which distinguishes Hinduism from every other religion 
is its cow protection, more than its Varnashrama. 

Varnashrama is, in my opinion, inherent in human 
nature and Hinduism has simply reduced it to a science. 
It does attach to birth. A man cannot change his Varna by 
choice. Not to abide by one’s Varna is to disregard the 
law of heredity. The division, however, into innumerable 
castes is an unwarranted liberty taken with the doctrine. 
The four divisions are all-sufficing. 

I do not believe that inter-dining or even inter-marriage 
necessarily deprives a man of his status that his birth has 
given him. The four divisions define a man’s calling, they 
do not restrict or regulate social intercourse. The divisions 
define duties, they confer no privileges. It is, I hold, 
against the genius of Hinduism to arrogate to oneself a 
higher status or assign to another a lower. All are bom 
to serve God’s creation, a Brahman with his knowledge, 
a Kshatriya with his power of protection, a Vaishya with 
his commercial ability, and a Shudra with bodily labour. 
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This, however, does not mean that a Brahman, for instance, 
is absolved from bodily labour or the duty of protecting 
himself and others. His birth makes a Brahman predomi¬ 
nantly a man of knowledge, the fittest by heredity and 
training to impart learning to others. There is nothing, 
again, to prevent the Shudra from acquiring all the know¬ 
ledge he wishes. Only, he will best serve with his body 
and need not envy others their special qualities for service. 
But a Brahman who claims superiority by right of know¬ 
ledge falls and has no knowledge. And so with the others 
who pride themselves upon their special qualities. Varna- 
shrama is self-restraint and conservation and economy of 
energy. 

Though, therefore, Varnashrama is not affected by inter¬ 
dining or inter-marriage, Hinduism does most emphatically 
discourage intcr-dining and inter-marriage between divi¬ 
sions. Hinduism reached the highest limit of self-restraint. 
It is undoubtedly a religion of renunciation of the flesh so 
that the spirit may be set free. It is no part of a Hindu’s 
duty to dine with his son. And by restricting his choice 
of a bride to a particular group, he exercises rare self- 
restraint. Hinduism does not regard a married state as by 
any means essential for salvation. Marriage is a fall even 
as birth is a fall. Salvation is freedom from birth and hence 
death also. Prohibition against inter-marriage and inter- 
dining is essential for a rapid evolution of the soul. But 
this self-denial is no test of Varna. A Brahman may remain 
a Brahman, though he may dine with his Shudra brother, 
if he has not left off his duty of service by knowledge. It 
follows from what I have said above that restraint in 
matters of marriage and dining is not based upon notions 
of superiority. A Hindu who refuses to dine with another 
from a sense of superiority misrepresents his Dharma. 

Unfortunately to-day Hinduism seems to consist merely 
in eating and not eating. Once I horrified a pious Hindu 
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by taking toast at a Mussalman’s house. I saw that he was 
pained to sec me pouring milk into a cup handed by a 
Mussalman friend, but his anguish knew no bounds when 
he saw me taking toast at the Mussalman’s hands. Hin¬ 
duism is in danger of losing its substance, if it resolves 
itself into a matter of elaborate rules as to what and with 
whom to eat. Abstemiousness from intoxicating drinks 
and drugs and from all kinds of foods, especially meat, is 
undoubtedly a great aid to the evolution of the spirit, but 
it is by no means an end in itself. Many a man eating meat 
and with everybody, but living in the fear of God, is 
nearer his freedom than a man religiously abstaining from 
meat and many other things, but blaspheming God in 
every one of his acts. 

The central fact of Hinduism, however,, is cow-protec¬ 
tion. Cow-protection to me is one of the most wonderful 
phenomena in human evolution. It takes the human being 
beyond his species. The cow to me means the entire sub¬ 
human world, Man through the cow is enjoined to realize 
his identity with all that lives. Why the cow was selected 
for apotheosis is obvious to me. The cow was in India the 
best companion. She was the giver of plenty. Not only 
did she give milk, but she also made agriculture possible. 
The cow is a poem on pity. One reads pity in the gentle 
animal. She is the mother to millions of Indian mankind. 
Protection of the cow means protection of the whole 
dumb-creation of God. The ancient seer, whoever he was, 
began with the cow. The appeal of the lower order of 
creation is the gift of Hinduism to the world. And Hin¬ 
duism will live so long as there are Hindus to protect the 
cow. 

I can no more describe my feeling for Hinduism than 
for my own wife. She moves me as no other woman in the 
world can. Not that she has no faults. I dare say she has 
many more than I see myself. But the feeling of an indis- 
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soluble bond is there. Even so I feel for and about Hinduism 
with all its faults and limitations. Nothing elates me so 
much as the music of the Gita or the Ramayana by 
Tulasidas, the only two books in Hinduism I may be said 
to know. When I fancied I was taking my last breath, the 
Gita was my solace. I know the vice that is going on to-day 
in all the great Hindu shrines, but I love them in spite of 
their unspeakable failings. There is an interest which I 
take in them and which I take in no other. I am a reformer 
through and through. But my zeal never takes me to the 
rejection of any essential thing of Hinduism. I have said 
I do not disbelieve in idol worship. An idol does not excite 
any feeling of veneration in me. But I think that idol wor¬ 
ship is part of human nature. We hanker after symbolism. 
Why should one be more composed in a church than 
elsewhere? Images are an aid to worship. No Hindu con¬ 
siders an image to be God. I do not consider idol worship 
a sin. 

It is clear from the foregoing that Hinduism is not an 
exclusive religion. In it there is room for the worship of 
all the prophets of the world. It is not a missionary religion 
in the ordinary sense of the term. It has no doubt absorbed 
many tribes in its fold, but this absorption has been of 
evolutionary, imperceptible character. Hinduism tells 
everyone to worship God according to his own faith 
or Dharma, and so it lives at peace with all the religions. 

That being my conception of Hinduism, I have never 
been able to reconcile myself to untouchability. I have 
always regarded it as an excrescence. It is true that it has 
been handed down to us from generations j but so are 
many evil practices even to this day. I should be ashamed 
to think that dedication of girls to virtual prostitution 
was a part of Hinduism. Yet it is practised by Hindus 
in many parts of India, I consider it positive irreligion 
to sacrifice goats to Kali and do not consider it a part of 
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Hinduism. Hinduism is a growth of ages. The very name, 
Hinduism, was given to the religion of the people of 
Hindusthan by foreigners. There was no doubt at one 
time sacrifice of animals offered in the name of religion. 
But it is not religion, much less is it Hindu religion. 
And so also it seems to me, that when cow-protection 
became an article of faith with our ancestors, those who 
persisted in eating beef were excommunicated. The civil 
strife must have been fierce. Social boycott was applied 
not only to the recalcitrants, but their sins were visited 
upon their children also. The practice which had probably 
its origin in good intentions hardened into usage and even 
verses crept into our sacred books giving the practice a 
permanence wholly undeserved and still less justified. 
Whether my theory is correct or not, untouchability is 
repugnant to reason and to the instinct of mercy, pity or 
love. A religion that establishes the worship of the cow 
cannot possibly countenance or warrant a cruel and in¬ 
human boycott of human being. And I should be content 
to be tom to pieces rather than disown the suppressed 
classes. Hindus will certainly never deserve freedom nor 
get it, if they allow their noble religion to be disgraced 
by the retention of the taint of untouchability. And as I 
love Hinduism dearer than life itself, the taint has become 
for me an intolerable burden. Let us not deny God by 
denying to a fifth of our race the right of association on 
an equal footing. 

(From Young India, October 6, 1921.) 
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II 

THE PLACE OF JESUS 

For many years I have regarded Jesus of Nazareth as one 
among the mighty teachers that the world has had, and I 
say this in all humility. I claim humility for this expression 
because this is exactly what I feel. Of course, Christians 
claim a higher place for Jesus of Nazareth than I, as a 
non-Christian and a Hindu, am able to feel. I purposely 
use the word “feel” instead of “give,” because I consider 
that neither I nor anybody else can possibly arrogate to 
himself the claim of giving a place to a great man. 

For the great teachers of mankind have not had their 
places given to them. That place has belonged to them as a 
matter of right, as a matter of service; but it is the privi¬ 
lege of the lowest and humblest amongst us to feel certain 
things about them. The relation between ourselves and 
the great teachers is somewhat after the style of the rela¬ 
tion between wife and husband. It would be a terrible 
thing, a tragic thing, if I were to argue out intellectually 
for myself what place I was to give to the wife of my heart. 
It is not, indeed, a matter of my giving at all. She takes 
the place that belongs to her as a matter of right in my 
heart. It is a matter purely for feeling. Thus I can say that 
Jesus occupies in my heart the place of one of the great 
teachers who have made a considerable influence on my 
life. 

I say to the seventy-five per cent of Hindus receiving in¬ 
struction in this college that your lives also will be incom¬ 
plete unless you reverently study the teaching of Jesus. I 
have come to the conclusioninmy own experience thatthose 
who, no matter to what iaith they belong, reverently study 
the teaching of other faiths, broaden instead of narrowing 
their own hearts. Personally I do not regard any of the 
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great religions of the world as false. All have served to 
enrich mankind, and are now even serving their purpose. 
A liberal education should include, as I have put it, a 
reverent study of all other faiths. 

The message of Jesus is contained in the Sermon on the 
Mount, unadulterated and taken as a whole. Even in con¬ 
nection with the Sermon on the Mount my own humble 
interpretation of the message is in many respects different 
from the orthodox. When I was prematurely discharged 
from jail, C. F. Andrews, than whom I do not own on this 
earth a closer friend, showed me a letter addressed by the 
bishops to their flock. It may be presumptuous for me to 
say so, but I did not agree with their interpretation of 
Christ’s words. 

One’s own religion is after all a matter between one¬ 
self and one’s Maker. But if I feel impelled to share my 
thoughts with you, it is because I want to enlist your 
sympathy in my search for truth, and because so many 
Christian friends are deeply interested in my thoughts on 
the teachings of Jesus and wish to know what place I give 
to Jesus in my heart. 

If, then, I had to face only the Sermon on the Mount 
and my own interpretation of it, I should not hesitate to 
say, “Oh yes, I am a Christian.” But I know that at the 
present moment if I said any such thing I would lay myself 
open to the gravest misinterpretation. 

But negatively I can tell you that to my mind much of 
that which passes for Christianity is a negation of the 
Sermon on- the Mount. Please mark my words carefully. 
I am not at the present moment speaking especially of 
Christian conduct; I am speaking of Christian belief, of 
Christianity as it is understood in the West. I am pain¬ 
fully aware of the fact that conduct everywhere falls far 
short of belief. Therefore I do not say this by way of 
criticism. I know from the treasures of my own experience 
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that, although I am every moment of my life trying to 
live up to my professions, nevertheless my conduct fells 
short of these professions. Far therefore be it from me to 
say this in a spirit of criticism. But I am placing before 
you my fundamental difficulties with regard to the appear¬ 
ance of Christianity in the world and the formulation of 
Christian beliefs. 

There is one thing which came forcibly to me in my 
early studies of the Bible. It seized me immediately when 
I read one passage. The text was this: “Seek ye first the 
Kingdom of God and His righteousness, and all other 
things will be added unto you.” I tell you that if you will 
understand, appreciate, and act up to the spirit of this 
passage, then you will not even need to know what place 
Jesus, or any other teacher, occupies in your heart or my 
heart. If you will do this moral scavenger’s work, so as 
to clean and purify your hearts and get them ready, you 
will find that all these mighty teachers will take their 
places without any invitation from us. That, to my mind, 
is the basis of all sound education. The culture of the mind 
must be subservient to the culture of the heart. May God 
help you to become pure! 

When I began as a prayerful student to study Christian 
literature in South Africa in 1893, 1 asked myself again 
and again, “Is this Christianity?” And I could only say, 
“No, no. Certainly this that I see is not Christianity.” And 
the deepest in me tells me that I was right ; for it was 
unworthy of Jesus and untrue to the Sermon on the 
Mount. 

I claim to be a man of faith and prayer, and even if 
I were to be cut to pieces, I trust God would give me the 
strength not to deny Him, but to assert that He is. The 
Mussalman says, “He is, and there is no one else.” The 
Christian says the same thing, and so does the Hindu. If 
I may venture to say so, the Buddhist also says the same 
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thing, only in different words. It is true that we may each 
of us be putting our own interpretation on the word “God.” 
We must of necessity do so; for God embraces, not only 
this tiny globe of ours, but millions and billions of such 
globes and worlds beyond worlds. How can we, little 
crawling creatures, possibly measure His greatness, His 
boundless love, His infinite compassion? So great is His 
infinite love and pity that He allows man insolently to deny 
Him, to wrangle about Him, and even to cut the throat 
of his fellow-man! 

Thus, though we may utter the same words about God, 
they may not bear the same meaning for us all. But what 
does that matter? We do not need to proselytize either 
by our speech or by our writing. We can only do so really 
with our lives. Let our lives be open books for all to study. 

Would that I could persuade all my missionary friends 
to take this view of their mission! Then there would be 
no distrust, or suspicion, or jealousy, or dissension amongst 
us in these religious matters, but only harmony and peace. 

Because of its Western, external appearance we in India 
have come to distrust the Christian missionary endeavour 
that has reached us from the West. 

The one deduction I would like you students to draw 
from all this is that you yourselves should not be torn 
from your moorings; and those from the West should not 
consciously or unconsciously lay violent hands upon the 
manners and customs of this country, in so far as they are 
not repugnant to fundamental morality. Do not confuse 
Jesus's teaching with what passes as modem civilization. 
I ask you who are missionaries, pray do not do unconscious 
violence to the people among whom you cast your lot. 
It is no part of your call, I assure you, to tear up the lives 
of the people of the East by their roots. Tolerate whatever 
is good in them. As Christ said to us all: “Judge not, that 
ye be not judged. Forgive, and it shall be forgiven you. 
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For with what measure ye mete, it shall be measured to 
you again.” 

In spite of your belief in the greatness of Western 
civilization, and in spite of your pride in all your achieve¬ 
ments, I plead with you to exercise humility. I ask you 
to leave some little room for honest doubt. Let us simply 
each one live our life; and if ours is the right life, where 
is the cause for hurry? It will react of itself. 

By all means drink deep of the fountains that are given 
to you in the Sermon on the Mount; but then you will 
have to take up sackcloth and ashes also with regard to 
failure to perform that which is taught in Christ’s Sermon. 
For the teaching of the Sermon was meant for each and 
every one of us. You cannot serve both God and Mam¬ 
mon. God the Compassionate and the Merciful, who is 
Tolerance incarnate, allows Mammon to have his nine 
days’ wonder. But I say to you, students and youths, fly 
from that self-destroying but destructive show of Mam¬ 
mon which I see around me to-day. For you cannot serve 
Mammon and God together. 

(From an address to members of a college at Colombo. 
See C. F. Andrews, Mahatma Gandhi’s Ideas , pp. 92-7.) 


in 

AMONG EVANGELICAL CHRISTIANS 

Mr. Baker was getting anxious about my future. He 
took me to the Wellington Convention. The Protestant 
Christians organize such gatherings every few years for 
religious enlightenment, or in other words, self-purifica¬ 
tion. One may call this religious revival. The Wellington 
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Convention was of this type. The chairman was the famous 
divine, the Reverend Andrew Murray. Mr. Baker had 
hoped that the atmosphere of religious exaltation at the 
Convention and the enthusiasm and earnestness of the 
people attending it would inevitably lead me to embrace 
Christianity. 

But his final hope was the efficacy of prayer. He had 
an abiding faith in prayer. It was his firm conviction that 
God could not but listen to prayer fervently offered. He 
would cite the instances of men like George Muller of 
Bristol, who depended entirely on prayer even for his 
temporal needs. I listened to his discourse on the efficacy 
of prayer with unbiassed attention, and assured him that 
nothing could prevent me from embracing Christianity, 
should I feel the call. I had no hesitation in giving him 
this assurance, as I had long since taught myself to follow 
the inner voice. Therefore I delighted in submitting myself 
to it. To act against it would be difficult and painful to me. 

So we went to Wellington. Mr. Baker was hard put to 
it in having “a coloured man” like me for his companion. 
He had to suffer inconveniences on many occasions en¬ 
tirely on account of me. We had to break the journey on 
the way, as one of the days happened to be a Sunday, and 
Mr. Baker and his party would not travel on the sabbath. 
Though the manager of the station hotel agreed to take 
me in after much altercation, he absolutely refused to 
admit me to the dining-room. Mr. Baker was not the man 
to give way easily. He stood by the rights of the guests 
of a hotel. But I could see his difficulty. At Wellington 
also I stayed with Mr. Baker. In spite of his best efforts to 
conceal the little inconveniences he was put to, I could 
see them all. 

This Convention was an assemblage of devout Christians. 
I was delighted at their faith. Here I met personally the 
Reverend Andrew Murray and saw that many were praying 
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for me. Some of their hymns I like; they were very sweet. 

The Convention lasted for three days. I could under¬ 
stand and appreciate the devoutness of those who attended 
it. But I saw no reason for changing my belief. It was 
impossible for me to believe that I could go to heaven 
or attain salvation only by becoming a Christian. When I 
frankly said so to some of the good Christian friends, they 
were shocked. But there was no help for it. My difficulties 
lay deeper. It was more than I could believe, that Jesus 
was the only incarnate son of God, and that only he who 
believed in him would have everlasting life. If God could 
have sons, all of us were his sons. If Jesus was like God, 
or God Himself, then all men were like God and could be 
God Himself. My reason was not ready to believe literally 
that Jesus by his death and by his blood redeemed the sins 
of the world. Metaphorically, there might be some truth 
in it. Again, according to Christianity only human beings 
had souls, and not other living beings, for whom death 
meant complete extinction; while I held a contrary belief. 
I could accept Jesus as a martyr, an embodiment of sacri¬ 
fice, and a divine teacher, but not as the most perfect man 
ever born. His death on the cross was a great example to 
the world, but that there was anything like a mysterious 
or miraculous virtue in it my heart could not accept. The 
pious lives of Christians did not give me anything that 
the lives of men of other faiths had failed to give. I had 
seen in other lives just the same reformation that I heard 
of amongst Christians. Philosophically there was nothing 
extraordinary in Christian principles. From the point of 
view of sacrifice, it seemed to me that the Hindus greatly 
surpassed the Christians. It was impossible for me to 
regard Christianity as a perfect religion or the greatest 
of all religions. 

(In South Africa about 1893, See C. F. Andrews, 
Mahatma Gandhi—His Own Story, pp. 139-41 .1 
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IV 

CHRISTIANITY AND HINDUISM 

Not many of you know that my association with Christians 
—not Christians so-called but real Christians—dates from 
1889, when as a lad I found myself in London; and that 
association has grown riper as years have rolled on. In 
South Africa, where I found myself in the midst of inhos¬ 
pitable surroundings, I was able to make hundreds of 
Christian friends. I came in touch with the late Mr. 
Spencer Walton, Director of the South Africa General 
Mission, and later with the great divine, the Rev. Andrew 
Murray, and several others. 

There was even a time in my life when a very sincere 
and intimate friend of mine, a great and good Quaker, 
had designs on me. He thought that I was too good not 
to become a Christian, I was sorry to have to disappoint 
him. One missionary friend of mine in South Africa still 
writes to me and asks me, “How is it with you?” I have 
always told him that so for as I know it is all well with 
me. If it was prayer that these friends expected me to 
make, I was able to tell them that every day the heartfelt 
prayer within the closed door of my closet went to the 
Almighty to show me light and give me wisdom and 
courage to follow that light. 

In answer to promises made to one of these Christian 
friends of mine, I thought it my duty to see one of the 
biggest of Indian Christians, the late Kali Charan Baneijee. 
I went to him with an absolutely open mind and in a 
receptive mood, and I met him also under circu ms tances 
which were most affecting. I found that there was much 
in common between Mr. Banerjee and myself. His sim¬ 
plicity, his humility, his courage, his truthfulness—all 
these things I have all along admired. He met me when 
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his wife was on her death-bed. You cannot imagine a more 
impressive scene, a more ennobling circumstance. I told 
Mr. Banerjee: “I have come to you as a seeker”—this was 
in 1901—“I have come to you in fulfilment of a sacred 
promise I have made to some of my dearest Christian 
friends that I will leave no stone unturned to find out the 
true light.” I told him that I had given my friends the 
assurance that no worldly gain would keep me away from 
the light if I could but see it. Well, I am not going to 
engage you in giving a description of the little discussion 
that we had between us. It was very good, very noble. 
I came away, not sorry, not dejected, not disappointed, 
but I felt sad that even Mr. Banerjee could not convince 
me. This was my final, deliberate striving to realize 
Christianity as it was presented to me. 

To-day my position is that, though I admire much in 
Christianity, I am unable to identify myself with orthodox 
Christianity. I must tell you in all humility that Hinduism, 
as I know it, entirely satisfies my soul, fills my whole 
being, and I find a solace in the Bhagavad Gita and Upani- 
shads that I miss even in the Sermon on the Mount. Not 
that I do not prize the ideal presented therein; not that 
some of the precious teachings in the Sermon on the 
Mount have not left a deep impression upon me; but I 
must confess to you that when doubt haunts me, when 
disappointments stare me in the face, and when I see not 
one ray of light on the horizon, I turn to the Bhagavad 
Gita, and find a verse to_comfort me; and I immediately 
begin to smile in the a mids t of overwhelming sorrow . ^My 
life has been full of external tragedies, and if they have 
not left any visible and indelible effect on me, I owe it to 
"the teachings of the Bhagavad Gita. 

T have told you all these things in order to make abso¬ 
lutely clear to you where I stand, so that I may have, if 
you will, closer touch with you. I must add that I did not 
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stop studying the Bible and the commentaries and other 
books on Christianity that my friends placed in my hands; 
but I said to myself that if I was to find my satisfaction 
through reasoning, I must study the scriptures of other 
religions also and make my choice. And I turned to the 
Quran. I tried to understand what I could of Judaism as 
distinguished from Christianity. I studied Zoroastrianism. 
And I came to the conclusion that all religions were right, 
and every one of them imperfect, because they were 
interpreted with our poor intellects, sometimes with our 
poor hearts, and more often misinterpreted. In all reli¬ 
gions I found to my grief that there were various and even 
contradictory interpretations of some texts, and I said to 
myself, “Not these things for me. If I want the satisfaction 
of my soul I must feel my way. I must wait silently upon 
God and ask Him to guide me.” There is a beautiful verse 
in Sanskrit which says, “God helps only when man feels 
utterly helpless and utterly humble.” When I was studying 
Tamil I found in one of the books of Dr. Pope a Tamil 
proverb which means, “God helps the helpless.” 1 have 
given you this life-story of my own experience for you to 
ponder over. 

You, the missionaries, come to India thinking that you 
come to a land of heathen, of idolaters, of men who do 
not know God. One of the greatest Christian divines. 
Bishop Heber, wrote two lines which have always left a 
sting with me: “Where every prospect pleases and only 
Man is vile.” I wish he had not written them. My own 
experience in my travels throughout India has been to the 
contrary. I have gone from one end of the country to the 
other, without any prejudice, in a relentless search after 
Truth, and I am not able to say that here in this fair land, 
watered by the great Ganges, the Brahmaputra, and the 
Jumna, man is vile. He is not vile. He is as much a seeker 
after truth as you and I are, possibly more so. 
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This reminds me of a French book translated for me by 
a French friend. It is an account of an imaginary expedi¬ 
tion in search of Knowledge. One party landed in India 
and found Truth and God personified in a little pariah’s 
hut. I tell you there are many such huts belonging to the 
“untouchables” where you will certainly find God. They 
do not reason, but they persist in their belief that God is. 
They depend upon God for His assistance and find it, too. 
There are many stories told throughout the length and 
breadth of India about these noble “untouchables.” Vile 
outwardly as some of them may be, there are noblest 
specimens of humanity in their midst. 

But does my experience exhaust itself merely with the 
“untouchables”? No, I am here to tell you that there are 
non-Brahmins, there are Brahmins, who are as fine speci¬ 
mens of humanity as you will find in any place on the 
earth. There are Brahmins to-day in India who are em¬ 
bodiments of self-sacrifice, godliness, and humility. There 
are Brahmins who are devoting themselves body and soul 
to the service of “untouchables,” but with execration from 
orthodoxy. They do not mind it, because in serving pariahs 
they are serving God. 

I can quote chapter and verse from my experience. 
I place these frets before you in all humility for the simple 
reason that you may know this land better, the land which 
you have come to serve. You are here to find out the 
distress of the people of India and remove it. But I hope 
you are here also in receptive mood, and, if there is any¬ 
thing that India has to give you, you will not stop your 
ears, you will not close your eyes and steel your hearts, 
to receive all that may be good in this land. I give you my 
assurance that there is a great deal of good in India. 

Do not flatter yourselves with the belief that a mere 
recital of that celebrated verse in St. John makes a naan a 
Christian. If I have read the Bible correctly, I know many 
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men who have never known the name of Jesus Christ, 
men who have even rejected the official interpretation of 
Christianity, but would nevertheless, if Jesus came in our 
midst to-day in the flesh, be probably owned by him more 
than many of us. I therefore ask you to approach the 
problem before you with open-heartedness and humility. 

It has often occurred to me that a seeker after truth 
has to be silent. I know the wonderful efficacy of silence. 
I visited a Trappist monastery in South Africa. A beautiful 
place it was. Most of the inmates of that place were under 
a vow of silence. I inquired of the Father the motive of 
it, and he said that the motive is apparent. We are frail 
human beings. We do not know very often what we say. 
If we want to listen to the still small voice that is always 
speaking within us, it will not be heard if we continually 
speak. I understand that precious lesson. I know the secret 
of silence. 

I have told my missionary friends, “Noble as you are, 
you have isolated yourselves from the people whom you 
want to serve.” I cannot help recalling to you the conversa¬ 
tion I related in Darjeeling at the Missionary Language 
School. Lord Salisbury was waited upon by a deputation 
of missionaries in connection with China, and this deputa¬ 
tion wanted protection. I cannot recall the exact words, 
but give you the purport of the answer Lord Salisbury 
gave. He said: “Gentlemen, if you want to go to China 
to preach the message of Christianity, then do not ask for 
assistance of the temporal power. Go with your lives in 
your hands, and if the people of China want to kill you, 
imagine that you have been killed in service of God!” Lord 
Salisbury was right. Christian missionaries come to India 
under the shadow, or, if you like, under the protection 
of a temporal power, and it creates an impassable bar. 

If you give me statistics that so many orphans have been 
reclaimed and brought to the Christian faith, I would 
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accept them; but I do not feel convinced thereby that 
this is your mission. In my opinion your mission is in¬ 
finitely superior to that. You want to find true men and 
women in India; and if you want to do that you will have 
to go to the lowly cottages—not to give them something, 
but it might be to take something from them. A true 
friend, as I claim to be of the missionaries of India and of 
die Europeans, I speak to you what I feel from the bottom 
of my heart. I miss receptiveness, humility, willingness 
on your part to identify yourselves with the masses of 
India. I have talked straight from my heart. May I find a 
response from your hearts ? 

(Address delivered to the Christian missionaries 
assembled in Calcutta on July 28, 1925. See C. F. 
Andrews, Mahatma Gandhi's Ideas , pp. 71-77.) 


V 

IDEALS FOR THE ASHRAM OF SOUL-FORCE 

No work done by any man, however great, will really 
prosper unless it has a distinct^eligious backing. But what 
is Religion? I for one would answer: “Not the Religion 
you will get after reading all the scriptures of the world. 
Religion is not really what is grasped by die brain, but a 
heart grasp.” 

Religion is a thing not alien to us. It has to be evolved 
out of us. It is always within us: with some, consciously 
so; with others, quite unconsciously. But it is always there. 
And whether we wake up this religious instinct in us 
through outside assistance or by inward growth, no matter 
how it is done, it has got to be done, if we want to do 
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anything in the right manner, or to achieve anything that 
is going to persist. 

Our Scriptures have laid down certain rules as maxims 
of human life. They tell us that without living according 
to these maxims we are incapable of having a reasonable 
perception of Religion. Believing in these implicitly, I 
have deemed it necessary to seek the association of those 
who think with me in founding this Institution. The fol¬ 
lowing are the rules that have been drawn up and have 
to be observed by everyone who seeks to be a member. 

The first and foremost is 


THE VOW OF TRUTH 

Not simply as we ordinarily understand it, not truth 
which merely answers the saying, “Honesty is the best 
policy,” implying that if it is not the best policy we may 
depart from it. Here Truth as it is conceived means that 
we may have to rule our life by this law of Truth at any 
cost; and in order to satisfy the definition I have drawn 
upon the celebrated illustration of the life of Prahlad. 1 
For the sake of Truth he dared to oppose his own father; 
and he defended himself, not by paying his father back in 
his own coin. Rather, in defence of Truth as he knew it, 
he was prepared to die without caring to return the blows 
that he had received from his father, or from those who 
were charged with his father’s instructions. Not only that, 
he would not in any way even parry the blows; on the 
contrary, with a smile on his lips, he underwent the 
innumerable tortures to which he was subjected, with 
the result that at last Truth rose triumphant. Not that he 

1 The story of the young boy Prahlad, who suffered for the Truth’s sake, 
is one of the most famous in ancient Indian literature. It is well known by 
every Indian child—just as the story of George Washington is famous in 
the West. 
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suffered the tortures because he knew that some day or 
other in his very lifetime he would be able to demonstrate 
the infallibility of the Law of Truth. That fact was there; 
but if he had died in the midst of tortures he would still 
have adhered to Truth. That is the Truth which I would 
like to follow. In our Ashram we make it a rule that we 
must say “No” when we mean No, regardless of conse¬ 
quences. 

Then we come to the 

DOCTRINE OF AHIMSA 

Literally speaking, Ahimsa means “non-killing.” But to 
me it has a world of meaning, and takes me into realms 
much higher, infinitely higher. It really means that you 
may not offend anybody; you may not harbour an un¬ 
charitable thought, even in connection with one who may 
consider himself to be your enemy. To one who follows 
this doctrine there is no room for an enemy. But there 
may be people who consider themselves to be his enemies. 
So it is held that we may not harbour an evil thought even 
in connection with such persons. If we return blow for 
blow we depart from the doctrine of Ahimsa. But I go 
farther. If we resent a friend’s action, or the so-called 
enemy’s action, we still fall short of this doctrine. But 
when I say we should not resent, I do not say that we 
should acquiesce: by the word “resenting” I mean wishing 
that some harm should be done to the enemy; or that he 
should be put out of the way, not even by any action of 
ours, but by the action of somebody else, or, say, by 
divine agency. If we harbour even this thought we depart 
from this doctrine of Non-Violence. Those who join the 
Ashram have literally to accept that meaning. 

This does not mean that we practise that doctrine in 
its entirety. Far from it. It is an ideal which we have to 
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reach, and it is an ideal to be reached even at this veiy 
moment, if we are capable of doing so. But it is not a 
proposition in geometry; it is not even like solving diffi¬ 
cult problems in higher mathematics—it is infinitely more 
difficult. Many of us have burnt the midnight oil in solving 
those problems. But if you want to follow out this doc¬ 
trine you will have to do much more than burn the 
midnight oil. You will have to pass many a sleepless 
night, and go through many a mental torture, before you 
can even be within measurable distance of this goal. It is 
the goal, and nothing less than that, which you and I have 
to reach, if we want to understand what a religious life 
means. 

A man who believes in the efficacy of this doctrine finds 
in the ultimate stage, when he is about to reach the goal, 
the whole world at his feet. If you express your love— 
Ahimsa—in such a manner that it impresses itself indelibly 
upon your so-called enemy, he must return that love. 
Under this rule there is no room for organized assassi¬ 
nations, or for murders openly committed, or for any 
violence for the sake of your country or even for guarding 
the honour of precious ones that may be under your 
charge. After all, that would be a poor defence of their 
honour. This doctrine tells us that we may guard the 
honour of those under our charge by delivering our own 
lives into the hands of the man who would commit the 
sacrilege. And that requires far greater courage than de¬ 
livering of blows. If you do not retaliate, but stand your 
ground between your charge and the opponent, simply 
receiving the blows without retaliating, what happens? 
I give you my promise that the whole of his violence will 
be expended on you, and your friend will be left unscathed. 
Under this plan of life there is no conception of patriotism 
which justifies such wars as you witness to-day in Europe. 

Then agaiu there is 
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THE VOW OF CELIBACY 

Those who want to perform national service, or to have 
a gleam of the real religious life, must lead a celibate life, 
whether married or unmarried. Marriage only brings a 
woman closer to man, and they become friends in a special 
sense, never to be parted either in this life or in the lives 
to come. But I do not think that, in our conception of 
marriage, our lusts should enter. Be that as it may, this 
is what is placed before those who come to the Ashram. 
I do not deal with it at any length. 

Then we have, further, 

THE VOW OF THE CONTROL OF THE PALATE 

A man who wants to control his animal passions easily 
does so if he controls his palate. I fear this is one of the 
most difficult vows to follow. Unless we are prepared to 
rid ourselves of stimulating, heating, and exciting con¬ 
diments, we shall certainly not be able to control the 
over-abundant, unnecessary, and‘exciting stimulation of 
the animal passions. If we do not do that, we are likely to 
abuse the sacred trust of our bodies that has been given 
us, and to become less than animals and brutes, eating, 
drinking, and indulging in passions which we share with 
animals. But have you ever seen a horse or cow indulging 
in the abuse of the palate as we do? Do you suppose that 
it is a sign of civilization, a sign of real life, that we should 
multiply our eatables so far that we do not even know 
where we are ; and seek dishes until at last we have become 
absolutely mad and run after the newspaper sheets which 
give us advertisements about these dishes? 

Then we have once more 

THE VOW OF NON-THIEVING 

I suggest that we are thieves in a way. If I take anything 
that I do not need for my own immediate use and keep 

491 



APPuNJDlX I 


it, I thieve it from somebody else. It is the fundamental 
law of Nature, without exception, that Nature produces 
enough for our wants from day to day; and if only every¬ 
body took enough for himself and nothing more, there 
would be no pauperism in this world, there would be no 
man dying of starvation. I am no Socialist, and I do not 
want to dispossess those who have got possessions; but I 
do say that personally those of us who want to see light 
out of darkness have to follow this rule. I do not want to 
dispossess anybody; I should then be departing from the 
rule of Non-Violence. If somebody else possesses more 
than I do, let him. But so far as my own life has to be 
regulated I dare not possess anything which I do not want. 
In India we have got many millions of people who have 
to be satisfied with one meal a day, and that meal consisting 
of a chapatti * containing no fat in it and a pinch of salt. 
You and I have no right to anything that we really have 
until these many millions are clothed and fed. You and I, 
who ought to know better, must adjust our wants, and 
even undergo voluntary privation in order that they may 
be nursed, fed, and clothed. 

Then there is the “Vow of Non-Possession,” which 
follows as a matter of course, and needs no further 
explanation at this point, where only a brief summary of 
various difficulties and their answer is being given. 

Then I go to 


THE VOW OF SWADESHI 

The vow of Swadeshi is a necessary vow. We are 
departing from one of the sacred laws of our being when 
we leave our neighbourhood and go out somewhere else 
in order to satisfy our wants. If a man comes from Bombay 
and offers you wares, you are not justified in supporting 
1 Bread made without yeast—somewhat like a pancake. 

492 



APPuNDIX I 


the Bombay merchant so long as you have got a merchant 
at your very door, born and bred in Madras. 

That is my view of Swadeshi. In your village you are 
bound to support your village barber to the exclusion of 
the finished barber who may come to you from Madras. 
If you find it necessary that your village barber should 
reach the attainments of the barber from Madras you may 
train him to that. Send him to Madras by all means, if you 
wish, in order that he may learn his calling. Until you do 
that you are not justified in going to another barber. That 
is Swadeshi. So when we find that there are many things 
that we cannot get in India we must try to do without 
them. We may have to do without many things; but, 
believe me, when you have that frame of mind you will 
find a great burden taken off your shoulders, even as the 
Pilgrim did in that inimitable book Pilgrim's Progress. There 
came a time when the mighty burden that the Pilgrim 
was carrying unconsciously dropped from him, and he felt 
a freer man than he was when he started on the journey. 
So will you feel freer men than you are now, if immediately 
you adopt this Swadeshi life. We have also 

THE VOW OF FEARLESSNESS 

I found, through my wanderings in India, that my 
country is seized with a paralysing fear. We may not open 
our lips in public: we may only talk about our opinions 
secretly. We may do anything we like within the four 
walls of our house; but those things are not for public 
consumption. 

If we had taken a vow of silence I would have nothing 
to say. I suggest to you that there is only One whom we 
have to fear, that is God. When we fear God, then we 
shall fear no man, however high-placed he may be; and 
if you want to follow the vow of Truth, then fearlessness 
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is absolutely necessary. Before we can aspire to guide the 
destinies of India we shall have to adopt this habit of 
fearlessness. 

And then we have also 

THE VOW REGARDING THE “UNTOUCHABLES” 

There is an ineffaceable blot that Hinduism to-day carries 
with it. I have declined to believe that it has been handed 
down to us from immemorial times. I think that this 
miserable, wretched, enslaving spirit of “untouchableness” 
must have come to us when we were at our lowest ebb. 
This evil has stuck to us, and still remains with us. It is, 
to my mind, a curse that has come to us; and as long as 
that curse remains with us, so long I think we are bound 
to consider that every affliction in this sacred land is a 
proper punishment for the indelible crime that we are 
committing. That any person should be considered un¬ 
touchable because of his calling passes my comprehension; 
and you, the student world, who receive all this modem 
education, if you become a party to this crime, it were 
better that you received no education whatsoever. 

EDUCATION THROUGH THE VERNACULARS 

In Europe every cultured man learns, not only his own 
language, but also other languages. 

In order to solve the problem of language in India we 
in this Ashram must make it a point to learn as many 
Indian vernaculars as possible. The trouble of learning 
these languages is nothing compared to that of mastering 
English. How dare we rub off from our memory all the 
years of our infancy? But that is precisely what we do 
when we commence our higher life through the medium 
of a foreign tongue. This creates a breach for which we 
shall have to pay dearly. And you will see now the con- 

494 



APPENDIX I 


nection between this education and untouchability—this 
persistence of the latter in spite of the spread of knowledge 
and education. Education has enabled us to see the horrible 
crime, but we are seized with fear, and therefore we 
cannot take this doctrine to our homes. 

THE VOW OF KHADDAR* 

You may ask, “Why should we use our hands?” You 
may say, “Manual work has got to be done by those who 
are illiterate. I can only occupy myself with reading litera¬ 
ture and political essays.” We have to realize the dignity 
of labour. If a barber or shoemaker attends a college he 
ought not to abandon his profession. I consider that such 
professions are just as good as the profession of medicine. 

Last of all, when you have conformed to these rules 
you may come to 

THE RELIGIOUS USE OF POLITICS 

Politics, divorced from religion, has absolutely no 
meaning. If the student world crowd the political plat¬ 
forms of this country, that is not necessarily a healthy 
sign of national growth; but this does not mean that you, 
in your student life, ought not to study politics. Politics 
are a part of our being; we ought to understand our 
national institutions. We may do this from our infancy. 
So in our Ashram every child is taught to understand the 
political institutions of our country and to know how the 
country is vibrating with new emotions, with new aspira¬ 
tions, with new life. But we want also the steady light, 
the infallible light of religious faith; not a faith which 
merely appeals to the intelligence, but a faith which is 

1 Khaddar is home-spun and home-woven cloth. The vow of Khaddar 
would be to spin with one’s own hands and to wear nothing but home-spun 
garments. 
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indelibly inscribed on the heart. First we want to realize 
our religious consciousness, and immediately we have done 
that, the whole department of life is open to us; and it 
should then be a sacred privilege of all, so that when 
young men grow to manhood they may do so properly 
equipped to battle with life. To-day what happens is this: 
much of the political life is confined to the students, but 
immediately they cease to be students, they sink into 
oblivion, seeking miserable employments, knowing nothing 
about God, nothing of fresh air or bright light, or of real 
vigorous independence, such as comes out of obedience to 
those laws that I have placed before you on this occasion. 

(See C. F. Andrews, op, cit., pp. ioi-ii.) 


VI 

“TO EVERY ENGLISHMAN” (1920) 

Dear Friend, 

I wish that every Englishman may see this appeal, and 
give thoughtful attention to it. 

Let me introduce myself to you. In my humble opinion 
no Indian has co-operated with the British Government 
more than I have for an unbroken period of twenty-nine 
years of public life in the face of circumstances that might 
well have turned any other man into a rebel. I ask you to 
believe me when I tell you that my co-operation was not 
based upon the fear of the punishments provided by your 
laws or any other selfish motives. It was free and voluntary 
co-operation, based on the belief that the sum-total of 
the British Government was for the benefit of India. I put 
my life in peril four times for the sake of the Empire: at 
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the time of the Boer War, when I was in charge of the 
Ambulance Corps whose work was mentioned in General 
Buller’s dispatches; at the time of the Zulu Revolt in 
Natal, when I was in charge of a similar corps; at the 
time of the commencement of the late War, when I raised 
an ambulance corps, and as a result of the strenuous 
training had a severe attack of pleurisy; and, lastly, in 
fulfilment of my promise to Lord Chelmsford at the War 
Conference in Delhi, I threw myself in such an active 
recruiting campaign in Khaira District, involving long and 
trying marches, that I had an attack of dysentery which 
proved almost fatal. I did all this in the full belief that 
acts such as mine must gain for my country an equal status 
in the Empire. So last December I pleaded hard for a 
trustful co-operation. I fully believed that Mr. Lloyd 
George would redeem his promise to the Mussalmans, 
and that the revelations of the official atrocities in the 
Punjab would secure full reparation for the Punjabis. But 
the treachery of Mr. Lloyd George and its appreciation 
by you, and the condonation of the Punjab atrocities, have 
completely shattered my faith in the good intentions of 
the Government and die nation which is supporting it. 

But, though my faith in your good intentions is gone, 

I recognize your bravery; and I know that what you will 
not yield to justice and reason you will gladly yield to 

See what the British Empire means to India:— 

(1) Exploitation of India’s resources for the benefit of 
Great Britain. 

(2) An ever-increasing military expenditure and a Civil 
Service the most expensive in the world. 

(3) Extravagant working of every Department in utter 
disregard of India’s poverty. 

(4) Disarmament and therefore emasculation of a whole 
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nation lest an armed nation might imperil the lives 
of a handful of you in our midst. 

($) Traffic in intoxicating drugs and liquors for the 
purpose of maintaining a top-heavy administration. 

(6) Progressively repressive legislation in order to sup¬ 
press an ever-growing agitation seeking to express 
a nation’s agony. 

(7) Degrading treatment of Indians residing in British 
Dominions. 

(8) Total disregard of our feelings by glorifying the 
Punjab Administration and flouting the Muham¬ 
madan sentiment. 

I know you would not mind if we could fight and wrest 
the sceptre from your hands. You know we are powerless 
to do that; for you have ensured our incapacity to fight in 
open and honourable battle. Bravery on the battlefield is 
thus impossible for us. Bravery of the soul still remains 
open to us. 

(See C. F. Andrews, op. cit. pp. 239-41. A report of 
the Trial Speech below will be found in the same book.) 


VII 

THE DOCTRINE OF THE SWORD (1920) 

In this age of the rule of brute force, it is almost impossible 
for anyone to believe that anyone else could possibly reject 
the law of the final supremacy of brute force. And so I 
receive anonymous letters advising me that I must not inter¬ 
fere with the progress of Non-co-operation, even though 
popular violence may break out. Others come to me and, 
assuming that secretly I must be plotting violence, inquire 
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when the happy moment for declaring open violence is to 
arrive. They assure me that the English will never yield to 
anything but violence, secret or open. Yet others, I am 
informed, believe that I am the most rascally person living 
in India, because I never give out my real intention and that 
they have not a shadow of a doubt that I believe in violence 
just as much as most people do. 

Such being the hold that the doctrine of the sword has 
on the majority of mankind, and as success of Non-co- 
operation depends principally on absence of violence 
during its pendency and as my views in this matter affect 
the conduct of a large number of people, I am anxious to 
state them as clearly as possible. 

I do believe that, where there is only a choice between 
cowardice and violence, I would advise violence. Thus 
when my eldest son asked me what he should have done, 
had he been present when I was almost fatally assaulted in 
1908, whether he should have run away and seen me 
killed or whether he should have used his physical force 
which he could and wanted to use, and defended me, I told 
him that it was his duty to defend me even by using vio¬ 
lence. Hence it was that I took part in the Boer War, the 
so-called Zulu rebellion and the late war. Hence also do I 
advocate training in arms for those who believe in the 
method of violence. I would rather have India resort to 
arms in order to defend her honour than that she should 
in a cowardly manner become or remain a helpless witness 
to her own dishonour. 

But I believe that non-violence is infinitely superior to 
violence, forgiveness is more manly than punishment 
(ksama virasya bhusanam). Forgiveness adorns a soldier. 
But abstinence is forgiveness only when there is the power 
to punish; it is meaningless when it pretends to proceed 
from a helpless creature. A mouse hardly forgives a cat 
when it allows itself to be torn to pieces by her. I therefore 
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appreciate the sentiment of those who cry out for the con¬ 
dign punishment of General Dyer and his ilk. They would 
tear him to pieces if they could. But I do not believe India 
to be helpless. I do not believe myself to be a helpless 
creature. Only I want to use India’s and my strength for a 
better purpose. 

Let me not be misunderstood. Strength does not come 
from physical capacity. It comes from an indomitable will. 
An average Zulu is any way more than a match for an 
average Englishman in bodily capacity. But he flees from 
an English boy, because he fears the boy’s revolver or those 
who will use it for him. He fears death and is nerveless in 
spite of his burly figure. We in India may in a moment 
realize that one hundred thousand Englishmen need not 
frighten three hundred million human beings. A definite 
forgiveness would therefore mean a definite recognition of 
our strength. With enlightened forgiveness must come a 
mighty wave of strength in us, which would make it im¬ 
possible for a Dyer and a Frank Johnson to heap affront 
upon India*s devoted head. It matters little to me that for 
the moment I do not drive my point home. We feel too 
down-trodden not to be angry and revengeful. But I must 
refrain from saying that India can gain more by waiving the 
right of punishment. We have better work to do, a better 
mission to deliver to the world. 

I am not a visionary. I claim to be a practical idealist. 
The religion of non-violence is not meant merely for the 
Rishis and saints. It is meant for the common people as 
well. Non-violence is the law of our species as violence is 
the law of the brute. The spirit lies dormant in the brute 
and he knows no law but that of physical might. The 
dignity of man requires obedience to a higher law—to the 
strength of the spirit. 

1 have therefore ventured to place before India the 
ancient law of self-sacrifice. For Satyagraha and its off- 
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shoots, Non-co-operation and civil resistance are nothing 
but new names for the law of suffering. The Rishis, who 
discovered the law of non-violence in the midst of violence, 
were greater geniuses than Newton. They were themselves 
greater warriors than Wellington. Having themselves 
known the use of arms, they realized their uselessness and 
taught a weary world that its salvation lay not through 
violence but through non-violence. 

Non-violence in its dynamic condition means conscious 
suffering. It does not mean meek submission to the will of 
the evil-doer, but it means the putting of one’s whole soul 
against the will of the tyrant. Working under this law of 
our being, it is possible for a single individual to defy the 
whole might of an unjust empire to save his honour, his 
religion, his soul and lay the foundation for that empire’s 
fall or its regeneration. 

And so I am not pleading for India to practise non¬ 
violence, because it is weak. I want her to practise non¬ 
violence being conscious of her strength and power. No 
training in arms is required for realization of her strength. 
We seem to need it, because we seem to think that we are 
but a lump of flesh. I want India to recognize that she has a 
soul that cannot perish and that can rise triumphant above 
every physical weakness and defy the physical combination 
of a whole world. What is the meaning of Rama, a mere 
human being, with his host of monkeys, pitting himself 
against the insolent strength of ten-headed Ravan sur¬ 
rounded in supposed safety by the raging waters on all sides 
of Lanka? Does it not mean the conquest of physical might 
by spiritual strength? However, being a practical man, I 
do not wait till India recognizes the practicability .of the 
spiritual life in the political world, India considers herself 
to be powerless and paralysed before the machine-guns, 
the tanks and the aeroplanes of the English. And she takes 
up Non-co-operation out of her weakness. It must still 
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serve the same purpose, namely, bring her delivery from 
the crushing weight of British injustice, if a sufficient 
number of people practise it. 

I isolate this Non-co-operation from Sinn Feinism, for it 
is so conceived as to be incapable of being offered side by 
side with violence. But I invite even the school of violence 
to give this peaceful Non-co-operation a trial. It will not 
fail through its inherent weakness. It may fail because of 
poverty of response. Then will be the time for real danger. 
The high-souled men, who are unable to suffer national 
humiliation any longer, will want to vent their wrath. They 
will take to violence. So far as I know, they must perish 
without delivering themselves or their country from the 
wrong. If India takes up the doctrine of the sword, she may 
gain momentary victory. Then India will cease to be the 
pride of my heart. I am wedded to India, because I owe my 
all to her. I believe absolutely that she has a mission for'the 
world. She is not to copy Europe blindly. India’s accept¬ 
ance of the doctrine of the sword will be the hour of my 
trial. I hope I shall not be found wanting. My religion has 
no geographical limits. If I have a living faith in it, it will 
transcend my love for India herself. My life is dedicated to 
the service of India through the religion of non-violence, 
which I believe to be the root of Hinduism. 

VIII 

THE TRIAL SPEECH (1922) 

Before I read this statement, I would like to state that I 
entirely endorse the learned Advocate-General’s remarks 
in connection with my humble self. It is the most painful 
duty with me, but I have to discharge that duty knowing 
the responsibility that rests upon my shoulders, and I wish 
to endorse all the blame that the learned Advocate-General 
has thrown on my shoulders in connection with the Bom- 

£02 



APPENDIX I 


bay, Madras, and Chauri Chaura occurrences. Thinking 
over these deeply and sleeping over them, night after 
night, it is impossible for me to dissociate myself from 
the diabolical crimes of Chauri Chaura, or the mad out¬ 
rages of Bombay. He is quite right when he says that, as a 
man of responsibility, a man having received a fair share 
of education, having had a fair share of experience of this 
world, I should have known the consequences of every 
one Of my acts. I know that I was playing with fire. I ran 
the risk, and if I was set free, I would still do the same. 
I have felt it this morning that I would have failed in my 
duty, if I did not say what I said here just now. 

I wanted to avoid violence; I want to avoid violence. 
Non-Violence is the first article of my faith. It is also the 
last article of my creed. But I had to make my choice. 
I had either to submit to a system which I considered had 
done an irreparable harm to my country, or incur the 
risk of the mad fury of my people bursting forth, when 
they understood the truth from my lips. I know that my 
people have sometimes gone mad. I am deeply sorry for 
it, and I am therefore here to submit, not to a light 
penalty, but to the highest penalty. I do not ask for mercy. 
I do'not plead any extenuating act. I am here, therefore, 
to invite and cheerfully submit to the highest penalty that 
can be inflicted upon me for what in law is a deliberate 
crime, and what appears to me to be the highest duty of 
a citizen. The only course open to you, the Judge, is, as 
•I am just going to say in my statement, either to resign 
your post or inflict on me the severest penalty, if you 
believe that the system and law you are assisting to ad¬ 
minister are good for the people. I do not expect that 
kind of conversion but by the time I have finished with 
my statement, you will perhaps have a glimpse of what is 
raging within my breast to run this maddest risk which a 
sane man can run. 
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I owe it, perhaps, to the Indian public and to the public 
in England that I should explain why from a stanch Loyalist 
and Co-operator I have become an uncompromising dis- 
affectionist and Non-Co-operator. To the Court, too, I 
should say why I plead guilty to the charge of promoting 
disaffection towards the Government established by law 
in India. 

My public life began in 1893, in South Africa, in 
troubled weather. My first contact with British authority 
in that country was not of a happy character. I discovered 
that as a man and an Indian I had no rights. More correctly, 
I discovered that I had no rights as a man, because I was 
an Indian. 

But I was not baffled. I thought that this treatment 
of Indians was an excrescence upon a system that was 
intrinsically and mainly good. I gave the Government 
my voluntary and hearty co-operation, criticizing it 
freely where I felt it was faulty, but never wishing its 
destruction. 

Consequently, when the existence of the Empire was 
threatened in 1899 by the Boer challenge, I offered my 
services to it, raised a volunteer ambulance corps, and 
served at several actions that took place for the relief of 
Ladysmith. Similarly in 1906, at the time of the Zulu 
revolt, I raised a stretcher-bearing party and served till 
the end of the “rebellion.” On both these occasions I 
received medals, and was even mentioned in dispatches. 
For my work in South Africa I was given by Lord Hardinge 
a Kaiser-i-Hind Gold Medal. When the War broke out 
in 19x4 between England and Germany, I raised a volun¬ 
teer ambulance corps in London, consisting of the then 
resident Indians in London, chiefly students, Its work was 
acknowledged by the authorities to be valuable. Lastly, 
in India, when a special appeal was made at the War 
Conference in Delhi in 1918 by Lord Chelmsford for 
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recruits, I struggled at the cost of my health to raise a 
corps in Khaira, and the response was being made when 
the hostilities ceased and orders were received that no 
more recruits were wanted. In all these efforts at service 
I was actuated by the belief that it was possible by such 
service to gain a status of full equality in the Empire for 
my countrymen. 

The first shock came in the shape of the Rowlatt Act, 
a law designed to rob the people of all real freedom. I 
felt called upon to lead an intensive agitation against it. 
Then followed the Punjab horrors, beginning with the 
massacre at Jallianwala Bagh and culminating in crawling 
orders, public floggings, and other indescribable humilia¬ 
tions. I discovered, too, that the plighted word of the 
Prime Minister to the Mussalmans of India, regarding the 
integrity of Turkey and the holy places of Islam, was not 
likely to be fulfilled. But in spite of forebodings and the 
grave warnings of friends, at the Amritsar Congress in 
1919 I fought for Co-opei*alion and for working the 
Montagu-Chelmsford reforms, hoping that the Prime 
Minister would redeem his promise to the Indian Mussal¬ 
mans, that the Punjab wound would be healed, and that 
the reforms, inadequate and unsatisfactory though they 
were, marked a new era of hope in the life of India. 

But all that hope was shattered. The Khilafat promise 
was not to be redeemed. The Punjab crime was white¬ 
washed; and most of the culprits not only went un¬ 
punished, but remained in service, continued to draw 
pensions from the Indian revenues, and in some cases were 
even rewarded; I saw, too, that not only did the reforms 
not mark a change of heart, but they were only a method 
of further draining India of her wealth and of prolonging 
her servitude. 

I came reluctantly to the conclusion that the British 
connection had made India more helpless than she ever 
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was before, politically and economically. A disarmed India 
has no power of resistance against any aggressor if she 
wanted to engage in an armed conflict with him. So much 
is this the case that some of our best men consider that 
India must take generations before she can achieve the 
Dominion status. She has become so poor that she has 
little power of resisting famines. 

Before the British advent, India spun and wove, in her 
millions of cottages, just the supplement she needed for 
adding to her meagre agricultural resources. This cottage 
industry, so vital for India’s existence, has been ruined 
by incredibly heartless and inhuman processes, as described 
by English witnesses. 

Little do town-dwellers know how the semi-starved 
masses of India are slowly sinking to lifelessness. Little 
do they know that their miserable comfort represents the 
brokerage they get for the work they do for the foreign 
exploiter, that the profits and the brokerage are sucked 
from the masses. Little do they realize that the Govern¬ 
ment established by law in British India is carried on for 
this exploitation of the masses. No sophistry, no jugglery 
in figures, can explain away the evidence that the skele¬ 
tons in many villages present to the naked eye. I have no 
doubt whatsoever that both England and the town- 
dwellers of India will have to answer, if there is a God 
above, for this crime against humanity, which is perhaps 
unequalled in history. 

The law itself in this country has been used to serve 
the foreign exploiter. My unbiased examination of the 
Punjab Martial Law cases has led me to believe that at 
least ninety-five per cent of convictions were wholly bad. 
My experience of political cases in India leads me to the 
conclusion that in nine out of every ten the condemned 
men were totally innocent. Their crime consisted in their 
love of their country. In ninety-nine cases out of a hundred, 
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justice has been denied to Indians as against Europeans in 
the Courts of India. 

This is not an exaggerated picture. It is the experience 
of almost every Indian who has had anything to do with 
such cases. In my opinion, the administration of the law 
is thus prostituted, consciously or unconsciously, for the 
benefit of the exploiter. 

The greater misfortune is that the Englishmen and their 
Indian associates in the administration of the country do 
not know that they are engaged in the crime I have 
attempted to describe. I am satisfied that many Englishmen 
and Indian officials honestly believe that they are adminis¬ 
tering one of the best systems devised in the world, and 
that India is making steady, though slow, progress. They 
do not know that a subtle but effective system of terrorism, 
together with an organized display of force on the one 
hand, and the deprivation of all powers of retaliation or 
self-defence on the other, have emasculated the people and 
induced in them the habit of simulation. This awful habit 
has added to the ignorance and the self-deception of the 
administrators. 

Section 1 24, A, under which I am happily charged, is 
perhaps the prince among the political sections of the 
Indian Penal Code designed to suppress the liberty of the 
citizen. Affection cannot be manufactured or regulated by 
law. If one has no affection for a person or system, one 
should be free to give the fullest expression to his dis¬ 
affection, so long as he does not contemplate, promote, 
or incite to violence. But the section under which Mr. 
Banker and I are charged is one under which mere promo¬ 
tion of disaffection is a crime. I have studied some of the 
cases tried under it, and I know that some of the most 
loved of India’s patriots have been convicted under it. 

I consider it a privilege, therefore, to be charged under 
that section. 
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I have endeavoured to give in their briefest outline 
the reasons for my disaffection. I have no personal ill-will 
against any single administrator, much less can I have any 
disaffection towards the King’s person. But I hold it to 
be a virtue to be disaffected towards a Government which 
in its totality has done more harm to India than any previous 
system. India is less manly under the British rule than she 
ever was before. Holding such a belief, I consider it to 
be a sin to have affection for the system. And it has been 
a precious privilege for me to be able to write what I have 
in various articles tendered in evidence against me. 

In fact, I believe that I have rendered a service to India 
and England by showing in Non-Co-operation the way 
out of the unnatural state in which both are living. In my 
humble opinion, Non-Co-operation with evil is as much 
a duty as is Co-operation with good. But in the past, Non- 
Co-operation has been deliberately expressed in violence 
to the evildoer. I am endeavouring to show to my country¬ 
men that violent Non-Co-operation only multiplies evil, 
and that, as evil can only be sustained by violence, with¬ 
drawal of support of evil requires complete abstention 
from violence. 

Non-Violence implies voluntary submission to the 
penalty for Non-Co-operation with evil. I am here, 
therefore, to invite and submit cheerfully to the highest 
penalty that can be inflicted upon me for what in law is a 
deliberate crime, and what appears to me to be the highest 
duty of a citizen. The only course open to you, the Judge, 
is either to resign your post and thus dissociate yourself 
from evil, if you feel that the law you are called upon to 
administer is an evil and that in reality I am innocent; or 
to inflict on me the severest penalty, if you believe that 
the system and law you are assisting to administer are 
good for the people of this country, and that my activity 
is therefore injurious to the common weal. 

qo 8 



APPENDIX I 


IX 

SPEECH AT THE LONDON ROUND TABLE 
CONFERENCE (1931) 

Prime Minister and Friends, I wish that I could have done 
without having to speak to you, but I felt that I would not 
have been just to you or just to my principles if I did not 
put in what may be the last word on behalf of the Con¬ 
gress. I live under no illusion. I do not think that anything 
that I can say this evening can possibly influence the 
decision of the Cabinet. Probably the decision has been 
already taken. Matters of the liberty of practically a whole 
Continent can hardly be decided by mere argumentation, 
even negotiation. Negotiation has its purpose and has its 
play, but only under certain conditions. Without those 
conditions negotiations are a fruitless task. 

The Congress represents the spirit of rebellion. I know 
that the word “rebellion” must not be whispered at a 
Conference which has been summoned in order to arrive 
at an agreed solution of India’s troubles through negotia¬ 
tion. Speaker after speaker has got up and said that India 
should achieve her liberty through negotiation, by argu¬ 
ment, and that it will be the greatest glory of Great 
Britain if Great Britain yields to India’s demands by argu¬ 
ment. But the Congress does not hold that view—quite. 
The Congress has an alternative which is unpleasant to 
you. 

I heard several speakers—and let me say I have en¬ 
deavoured not to miss a single sitting; I have tried to 
follow every speaker with the utmost attention and with 
all the respect that I could possibly give to these speakers 
—saying what a dire calamity it would be if India was 
fired with the spirit of lawlessness, rebellion, terrorism 
and so on. I do not pretend to have read history, but as 
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a school-boy I had to pass a paper in history also, and I 
read that the page of history is soiled red with the blood 
of those who have fought for freedom. I do not know an 
instance in which nations have attained their own without 
having to go through an incredible measure of travail. 
The dagger of the assassin, the poison bowl, the bullet of 
the rifleman, the spear and all these weapons and methods 
of destruction have been up to now used by what I con¬ 
sider blind lovers of liberty and freedom, and the historian 
has not condemned him. I hold no brief for the terrorists. 

I have mentioned these things to show that for the sake 
of liberty people have fought, people have lost their lives, 
people have killed and have sought death at the hands of 
those whom they have sought to oust. The Congress 
devises a new method not known to history, namely, that 
of civil disobedience, and the Congress has been following 
that method up. But again I am up against a stone wall 
and I am told that that is a method that no government 
in the world will tolerate. Well, of course, the govern¬ 
ments may not tolerate, no government has tolerated open 
rebellion. No government may tolerate civil disobedience, 
but governments have to succumb even to these forces, 
as the British Government has done before now, even as 
the great Dutch Government after eight years of trial had 
to yield to the logic of facts. General Smuts is a brave 
General, a great statesman and a very hard taskmaster 
also, but he himself recoiled with horror from even the 
contemplation of doing to death innocent men and women 
who were merely fighting for the preservation of their 
self-respect, and the things which he had vowed he would 
never yield in the year 1908, reinforced as he was by 
General Botha, he had to do in the year 1914 after having 
tried these civil resisters through and through. And in India 
Lord Chelmsford had to do the same thing; the Governor 
of Bombay had to do the same thing in Borsad and Bardoli. 
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I suggest to you. Prime Minister, it is too late to-day to 
resist this, and it is this thing which weighs me down, 
this choice that lies before them, the parting of the ways 
probably. I shall hope against hope, I shall strain every 
nerve to achieve an honourable settlement for my country, 
if I can do so without having to put the millions of my 
countrymen and countrywomen and even children through 
this ordeal of fire. It can be a matter of no joy and comfort 
to me to lead them on again to a fight of that character, 
but if a further ordeal of fire has to be our lot, I shall 
approach that with the greatest joy and with the greatest 
consolation that I was doing what I felt to be right, the 
country was doing what it felt to be right; and the country 
will have the additional satisfaction of knowing that it 
was not at least taking lives, it was giving lives; it was 
not making the British people directly suffer, it was 
suffering. 

Whilst there is yet a little sand left in the glass, I want 
you to understand what this Congress stands for. My- life 
is at your disposal. The lives of all the members of the 
Working Committee, the all-India Congress Committee, 
are at your disposal. But remember that you have at your 
disposal the lives of all these dumb millions. I do not 
want to sacrifice those lives if I can possibly help it. There¬ 
fore please remember that I will count no sacrifice too 
great if by chance I can pull through an honourable settle¬ 
ment. You will find me always having the greatest spirit 
of compromise, if I can but fire you with the spirit that is 
working in the Congress, namely, that India must have real 
liberty. Call it by any name you like: a rose will smell as 
sweet by any other name, but it must be the rose of liberty 
that I want and not the artificial product. If your mind 
and the Congress mind, the mind of this Conference and 
the mind of the British people, mean the same thing by 
the same word, then you will find the amplest room for 
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compromise, and you will find the Congress itself always 
in a compromising spirit. But so long as there is not that 
one mind, that one definition, not one implication for the 
same word that you and I and we may be using, so long 
there is no compromise possible. How can there be any 
compromise so long as we each one of us has a different 
definition for the same words that we may be using? It is 
impossible. Prime Minister. I want to suggest to you in 
all humility that it is utterly impossible then to find a 
meeting ground, to find a ground where you can apply 
the spirit of compromise. And I am very grieved to have 
to say that up to now I have not been able to discover a 
common definition for the terms that we have been 
exchanging during all these weary weeks. 

I was shown last week the Statute of Westminster by a 
sceptic, and he said: “Have you seen the definition of 
‘Dominion’?” 1 read the definition of “Dominion,” and 
naturally I was not at all perplexed or shocked to see that 
the word “Dominion” was exhaustively defined, and it 
had not a general definition but a particular definition. 
It simply said: the word “Dominion” shall include Aus¬ 
tralia, South Africa, Canada and so on, ending with the 
Irish Free State. I do not think I noticed Egypt there. Then 
he said: “Do you see what your Dominion means?” It did 
not make any impression upon me. I do not mind what 
my Dominion means or what complete independence 
means. In a way I was relieved. I said I am now relieved 
from having to quarrel about the word “Dominion,” because 
I am out of it. But I want complete independence, and 
even so, so many Englishmen have said: “Yes, you can 
have complete independence, but what is the meaning of 
complete independence?” and again we come to different 
definitions. Therefore, I say the Congress claim is registered 
as complete independence. 

One of your great statesmen—I do not think I should 
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give his name—was debating with me, and he said: 
“Honestly, I did not know that you meant this by complete 
independence.” He ought to have known, but he did not 
know, and I shall tell you what he did not know. When 
I said to him, “I cannot be a partner in an Empire,” he 
said, “Of course, that is logical.” I said, “But I want to 
become that. It is not as if I shall be if I am compelled to, 
but I want to become a partner with Great Britain. I want 
to become a partner with the English people; but I want 
to enjoy precisely the same liberty that your people enjoy, 
and I want to seek this partnership not merely for the 
benefit of India, and not merely for mutual benefit; I want 
to seek this partnership in order that the great weight 
that is crushing the world to atoms may be lifted from 
its shoulders.” 

This took place ten or twelve days ago. Strange as it 
may appear, I got a note from another Englishman whom 
also you know and whom also you respect. Among many 
things, he writes: “I believe profoundly that the peace 
and happiness of mankind depend on our friendship,” and, 
as if I would not understand that, he says, “your people 
and mine.” I must read to yoti what he also says, “And of 
all Indians you are the one that the real Englishman likes 
and understands.” 

He does not waste any words on flattery, and I do not 
think he has intended this last expression to flatter me. 
It will not flatter me in the slightest degree. There are 
many things in this note which, if I could share them with 
you, would perhaps make you understand better the signifi¬ 
cance of this expression, but let me tell you that when 
he writes this last sentence he does not mean me per¬ 
sonally. I personally signify nothing, and I know I would 
mean nothing to any single Englishman ; but I mean some¬ 
thing to some Englishmen because I represent a cause, 
because I seek to represent a nation, a great organization 
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which has made itself felt. That is the reason why he 
says this. 

But then, if I could possibly find that working basis, 
Prime Minister, there is ample room for compromise. It 
is friendship I crave. My business is not to throw over¬ 
board the slave-holder and tyrant. My philosophy forbids 
me to do so, and to-day the Congress has accepted that 
philosophy not as a creed, as it is to me, but as a policy, 
because the Congress believes that it is the right and best 
thing for India, a nation of 3£o millions, to do. A nation 
of 35-0 million people does not need the dagger of the 
assassin, it does not need the poison bowl, it does not 
need the sword, the spear or the bullet. It needs simply 
a will of its own, an ability to say “No,” and that nation 
is to-day learning to say “No.” 

But what is it that that nation does? Summarily, or at 
all to dismiss Englishmen? No. Its mission is to-day to 
convert Englishmen. I do not want to break the bond 
between England and India, but I do want to transform 
that bond. I want to transform that slavery into complete 
freedom for my country. Call it complete independence 
or whatever you like, I will not quarrel about that word, 
and even though my countrymen may dispute with me 
for having taken some other word, I shall be able to bear 
down that opposition so long as the content of the word 
that you may suggest to me bears the same meaning. 
Hence I have times without number to urge upon your 
attention that the safeguards that have been suggested are 
completely unsatisfactory. They are not in the interests 
of India. 

Three experts from the Federation of Commerce and 
Industry have in their own manner, each in his different 
manner, told you out of their expert experience how 
utterly impossible it is for any body of responsible Minis¬ 
ters to tackle the problem of administration when eighty 
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per cent of India’s resources are mortgaged irretrievably. 
Better than I could have shown to you they have shown, 
out of the amplitude of their knowledge, what these 
financial safeguards mean for India. They mean the com¬ 
plete cramping of India. They have discussed at this table 
financial safeguards, but that includes necessarily the ques¬ 
tion of Defence and the question of the Army. Yet while 
I say that the safeguards are unsatisfactory as they have 
been presented, I have not hesitated to say, and I do not 
hesitate to repeat, that the Congress is pledged to giving 
safeguards, endorsing safeguards which may be demon¬ 
strated to be in the interests of India. 

At one of the sittings of the Federal Structure Committee 
I had no hesitation in amplifying the admission and saying 
that these safeguards must be also of benefit to Great 
Britain. I do not want safeguards which are merely bene¬ 
ficial to India and prejudicial to the real interests of Great 
Britain. The fancied interests of India will have to be 
sacrificed. The fancied interests of Great Britain will have 
to be sacrificed. The illegitimate interests of India will 
have to be sacrificed. The illegitimate interests of Great 
Britain will also have to be sacrificed. 

I will not be baffled. I shall be here as long as I am 
required because I do not want to revive civil disobedience, 
I want to turn the truce that was arrived at, at Delhi, 
into a permanent settlement. But for heaven’s sake give me, 
a frail man, sixty-two years gone, a little bit of a chance. 
Find a little comer for him and the organization that he 
represents. You distrust that organization though you may 
seemingly trust me. Do not for one moment differentiate 
me from the organization of which I am but a drop in 
the ocean. I am no greater than the organization to which 
I belong. I am infinitely smaller than that organization; 
and if you find me a place, if you trust me, I invite you 
to trust the Congress also. Your trust in me otherwise is 
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a broken reed, I have no authority save what I derived 
from the Congress. If you will work the Congress for all 
it is worth, then you will say good-bye to terrorism; then 
you will not need terrorism. To-day you have to fight the 
school of terrorists which is there with your disciplined 
and organized terrorism, because you will be blind to the 
facts or the writing on the wall. Will you not see the 
writing that these terrorists are writing with their blood? 
Will you not see that we do not want bread made of 
wheat, but we want bread of liberty; and without that 
liberty there are thousands to-day who are sworn not to 
give themselves peace or to give the country peace. 

I urge you then to read that writing on the wall. I ask 
you not to try the patience of a people known to be 
proverbially patient. We speak of the mild Hindu, and 
die Mussulman also by contact, good or evil, with the 
Hindu, has himself become mild. And that mention of the 
Mussulman brings me to the baffling problem of minorities. 
Believe me, that problem exists here, and I repeat what 
I used to say in India—I have not forgotten those words 
—that without the problem of minorities being solved 
there is no Swaraj for India, there is no freedom for India. 
I know that ; I realize it; and yet I came here in the hope, 
perchance, that I might be able to pull through a solution 
here. But I do not despair of some day or other finding a 
real and living solution in connection with the minorities 
problem. I repeat what I have said elsewhere, that so long 
as the wedge in the shape of foreign rule divides com¬ 
munity from community and class from class, there will 
be no real living solution, there will be no living friend¬ 
ship between these communities. It will be after all and 
at best a paper solution. But immediately you withdraw 
that wedge, the domestic ties, the domestic affections, 
the knowledge of common birth—do you suppose that 
all these will count for nothing? 
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Were Hindus and Mussulmans and Sikhs always at war wi th 
one another when there was noBritishrule, when there was 
no English face seen there ? We have chapter and verse given 
to us by Hindu historians and by Mussulman historians to 
say that we were living in comparative peace even then. 

This quarrel is not old; this quarrel is coeval with this 
acute shame. I dare to say it is coeval with the British 
advent, and immediately this relationship, the unfortunate, 
artificial, unnatural relationship between Great Britain and 
India is transformed into a natural relationship, when it 
becomes, if it does become, a voluntary partnership to be 
given up, to be dissolved at the will of either party, when 
it becomes that, you will find that Hindus, Mussulmans, 
Sikhs, Europeans, Anglo-Indians, Christians, Untouchables, 
will all live together as one man. 

I want to say one word about the Princes, and I shall 
have done. I have not said much about the Princes, nor 
do I intend to say much to-night about the Princes, but 
I should be wronging them, and I should be wronging the 
Congress if I did not register my claim, not with the 
Round Table Conference, but with the Princes. It is open 
to the Princes to give their terms on which they will join 
the Federation. I have appealed to them to make the path 
easy for those who inhabit the other part of India, and 
therefore I can only make these suggestions for their 
favourable consideration, for their earnest consideration, 

I think that if they accepted, no matter what they are, 
but some fundamental rights as the common property of 
all India, and if they accepted that position and allowed 
those rights to be tested by the Court, which will again be 
of their own creation, and if they introduced elements— 
only elements—of representation on behalf of their sub¬ 
jects, I think that they would have gone a long way to 
conciliate their subjects. They would have gone a long 
way to show to the world and to show to the whole of 
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India that they are also fired with a democratic spirit, that 
they do not want to remain undiluted autocrats, but that 
they want to become constitutional monarchs even as 
King George of Great Britain is. 

Sir, a note has been placed in my hands by my friend, 
Sir Abdul Qaiyum, and he says, will not I say one word 
about the Frontier Province? I will, and it is this. Let 
India get what she is entitled to and what she can really 
take, but whatever she gets, whenever she gets it, let the 
Frontier Province get complete autonomy to-day. That 
Frontier will then be a standing demonstration to the 
whole of India, and therefore the whole vote of the Con¬ 
gress will be given in favour of the Frontier Province 
getting Provincial autonomy to-morrow. Prime Minister, 
if you can possibly get your Cabinet to endorse the proposi¬ 
tion that from to-morrow the Frontier Province becomes 
a full-fledged autonomous Province I shall then have a 
proper footing amongst the Frontier tribes and convene 
them to my assistance when those over the border cast 
an evil eye on India. 

Last of all, my last is a pleasant task for me. This is, 
perhaps, the last time that I shall be sitting with you at 
negotiations. It is not that I want that. I want to sit at the 
same table with you in your closets and to negotiate and 
to plead with you and to go down on bended knee before 
I take the final leap and final plunge. But whether I have 
the good fortune to continue to tender my co-operation 
or not does not depend upon me. It largely depends upon 
you. But it may not even depend upon you. It depends 
upon so many circumstances over which neither you nor 
we may have any control whatsoever. Then let me perform 
this pleasant task of giving my thanks to all, from Their 
Majesties down to the poorest men in the East End, where 
I have taken up my habitation. 

In that settlement which represents the poor people of 
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the East End of London I have become one of them. They 
have accepted me as a member, and as a favoured member 
of their family. It will be one of the richest treasures that 
I shall carry with me. Here, too, I have found nothing but 
courtesy and nothing but a genuine affection from all with 
whom I have come in touch. I have come in touch with 
so many Englishmen. It has been a priceless privilege to 
me. They have listened to what must have often appeared 
to them to be unpleasant, although it was true. Although 
I have often been obliged to say these things to them they 
have never shown the slightest impatience or irritation. 
It is impossible for me to forget these things. No matter 
what befalls me, no matter what the fortunes may be of 
this Round Table Conference, one thing I shall certainly 
carry with me—that is, that from high to low I have 
found nothing but the utmost courtesy and the utmost 
affection. I consider it was well worth my paying this 
visit to England in order to find this human affection. 
It has enhanced, it has deepened my irrepressible faith 
in human nature that although Englishmen and English¬ 
women have been fed upon the lies that I so often see 
disfiguring your Press, that although in Lancashire the 
Lancashire people had perhaps some reason for becoming 
irritated against me, I found no irritation and no resent¬ 
ment even in the operatives. The operatives, men and 
women, hugged me. They treated me as one of their own. 
I shall never forget that. 

I am carrying with me thousands upon thousands of 
English friendships. I do not know them, but I read that 
affection in their eyes, as early in the morning I walk 
through your streets. All this hospitality, all this kindness 
will never be effaced from my memory no matter what 
befalls my unhappy land, I thank you for your forbearance. 

(.Indian Round Table Conference Proceedings , 1932, H.M. 
Stationery Office, pp. 389-99, abbreviated.) 
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X 

ON GOD (1931) 

There is an indefinable mysterious Power that pervades 
everything. I feel it, though I do not see it. It is this unseen 
Power which makes itself felt and yet defies all proof, 
because it is so unlike all that I perceive through my senses. 
It transcends the senses. But it is possible to reason out 
the existence of God to a limited extent. 

Even in ordinary affairs we know that people do not 
know who rules or why and how he rules; and yet they 
know that there is a power that certainly rules. In my tour 
last year in Mysore I met many poor villagers, and I found 
upon inquiry that they did not know who ruled Mysore; 
they simply said some god ruled it. If the knowledge of 
these poor people was so limited about their ruler, I who 
am infinitely lesser in respect to God than they to their 
ruler need not be surprised if I do not realize the presence 
of God, the King of kings. 

Nevertheless I do feel, as the poor villagers felt about 
Mysore, that there is orderliness in the universe; there is 
an unalterable Law governing everything and every being 
that exists or lives. It is not a blind law; for no blind law 
can govern the conduct of living beings; and thanks to the 
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marvellous researches of Sir J. C. Bose, it can now be 
proved that even matter is life. 

That Law, then, which governs all life is God. Law and 
the Law-Giver are one. I may not deny the Law or the Law- 
Giver because I know so little about It or Him. Just as my 
denial or ignorance of the existence of an earthly power 
will avail me nothing, even so my denial of God and His 
law will not liberate me from its operation; whereas 
humble and mute acceptance of divine authority makes life’s 
journey easier even as the acceptance of earthly rule makes 
life under it easier. 

I do dimly perceive that whilst everything around me is 
ever-changing, ever-dying, there is underlying all that 
change a Living Power that is changeless, that holds all 
together, that creates, dissolves, and re-creates. That in¬ 
forming Power or Spirit is God; and since nothing else 
that I see merely through the senses can or will persist, He 
alone is. 

And is this power benevolent or malevolent? I see it as 
purely benevolent. For I can see that in the midst of death 
life persists; in the midst of untruth, truth persists; in the 
midst of darkness, light persists. Hence I gather that God 
is Life, Truth, Light. He is Love. He is the supreme Good. 

But He is no God who merely satisfies the intellect, if 
He ever does. God, to be God, must rule the heart and 
transform it. He must express Himself in every smallest 
act of His votary. This can only be done through a definite 
realization more real than the five senses can ever produce. 
Sense perceptions can be, and often are, false and deceptive, 
however real they may appear to us. Where there is a 
realization outside the senses it is infallible. It is proved, 
not by extraneous evidence, but in the transformed con¬ 
duct and character of those who have felt the real presence 
of God within. 

Such testimony is to be found in the experiences of an 
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unbroken line of prophets and sages in all countries and 
climes. To reject this evidence is to deny oneself. 

This realization is preceded by an immovable faith. He 
who would in his own person test the fact of God’s 
presence can do so by a living faith; and since faith itself 
cannot be proved by extraneous evidence, the safest course 
is to believe in the moral government of the world, and 
therefore in the supremacy of the moral law, the law of 
Truth and Love. Exercise of faith will be the safest where 
there is a clear determination summarily to reject all that 
is contrary to Truth and Love. 

I confess that I have no argument to convince through 
reason. Faith transcends reason. All I can advise is not to 
attempt the impossible, I cannot account for the existence 
of evil by any rational method. To want to do so is to be 
co-equal with God. I am therefore humble enough to 
recognize evil as such; and I call God long-suffering and 
patient precisely because He permits evil in the world. I 
know that He has no evil in Himself; and yet if there is evil 
He is the author of it and yet untouched by it. 

I know, too, that I shall never know God if I do not 
wrestle with and against evil, even at the cost of life itself. 
I am fortified in the belief by my own humble and limited 
experience. The purer I try to become the nearer to God 
I feel myself to be. How much more should I be near to 
Him when my faith is not a mere apology, as it is to-day, 
but has become as immovable as the Himalayas and as white 
as the snows on their peaks? 
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WORLD HOMAGE 

Mr. Horace Alexander, Society of Friends. 

When we see the history of this age in its true propor¬ 
tions, I believe it will be seen that Mahatma Gandhi has 
been, in a very profound sense, the truest friend of England, 
the faithful friend, who has helped the English people to 
see the facts and to turn away from evil policies. 

In the course of Gandhiji’s long life, many English men 
and women have been privileged to count themselves 
amongst his host of friends from the early days in South 
Africa, when Henry Polak and others supported the Satya- 
graha movement. On through the long years of his inti¬ 
mate friendship with C. F. Andrews, and right to the end 
of his life, he was surrounded by English friends. In the last 
few weeks he was nursing an English friend at Birla House. 

The long struggle against British power never led tc 
alienation from English people. Not only did he count 
several Viceroys and other British rulers as friends, but 
even among those who were his close intimates, among 
those who ran to him with all their problems and diffi¬ 
culties, among those who loved to call him “Bapu," not a 
few were English men and women. 

He himself has often declared how much he owed to 
British influence. His friends would sometimes complain 
that he was too British in his insistence on punctuality, his 
slavery to his watch. But there were many other charac¬ 
teristics too, where the influence of English thought was 
manifest. I think that most English people who met him 
found him a very easy and understandable person, at any 
rate in the affairs of ordinary every day life, though in other 
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ways his deep metaphysical reasonings could be very 
baffling to the Anglo-Saxon mind. 

I had occasion only the other day to say to him, “You 
know, I think you are more pro-British than I am,” to 
which he replied, “You may well say that.” 

Rt. Hon. L. S. Amery. 

The spirit of our age has been directed almost entirely 
to material schemes of social betterment, to mechanical 
projects for the prevention of war by the methods of war. 
We are beginning to doubt increasingly whether the 
methods will, in fact, preserve us from the atomic bomb 
or ensure peace and contentment in our midst. May the 
better line of approach not be that of the social reformer, 
who in his own person preached the happiness of the simple 
life and the human dignity of the untouchables; of the 
opponent of British rule in India, who yet understood and 
even loved the English people; of the devout Hindu, who 
yet sought spiritual communion both with Christianity and 
with Islam; of the pacifist, who believed that peace could 
only be won by the conversion of the individual soul to the 
hatred of war? (Sunday Chronicle, February i, 1948.) 

RXjkum&ri Amrit Kaur, 

In the twinkling of an eye, our greatest and most beloved 
leader, our friend, philosopher and guide, was taken away 
from us. More than leader, he was a father to us all. Not 
for nothing did we call him “Bapu.” And we are to-day 
orphans. It is impossible to estimate his loss at this critical 
juncture in our history. I am sure that we shall miss his wise 
counsel more and more as days pass by. He has led us fault¬ 
lessly to our goal of political independence. The com¬ 
munal strife that started almost immediately after 
August i£th wounded him to the depths. 
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An India wedded to violence he could not tolerate. He 
saw the moral deterioration in us, and as a loving father, 
he again unwearyingly pointed out to us the right way. 

With his infinite love he was trying to quench the anger 
that raged in many breasts. He was the one thing that stood 
between us and disaster, for lawlessness and disorder and 
hate and violence can lead nowhere else. 

The fury of a madman has taken his frail body from our 
midst, but who can kill his spirit? He can never die, and 
we shall continue always to feel his presence near us and 
we shall, I hope, be truer to him now than when he was 
with us. 

He has won the martyr’s crown. His soul is at rest. But 
he had to offer the supreme sacrifice for us. Let us not 
forget our guilt. Every true Indian must hang his head in 
utter shame that one of our own had fallen so low as to 
put an end to his precious life. May God forgive him, and 
may we try to forgive the assassin, as surely Bapu must have 
forgiven him and loved him even as he was firing at him. 

Bowed down with grief as we are, and enveloped as we 
are since yesterday in the black clouds of despair, let each 
one of us pledge ourselves not to give way to either. 

Let us have the strength to follow the path of truth and 
love which he would have had us follow and thereby, in 
God’s good time, wipe out the ghastly stain which has 
to-day tarnished the fair name of this country. May God 
have mercy on us all and give us the strength to be true to 
Bapu and thus build up the India of his dreams. A.P.I. 

Rt. Hon. Clement Attlee. 

Everyone will have learnt with profound horror of the 
brutal murder of Mr. GSndhi. I know that I am expressing 
the views of the British people in offering to his fellow 
countrymen our deep sympathy in the loss of their greatest 
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citizen. Mahatma Gandhi, as he was known in India, was 
one of the outstanding figures in the world to-day, but he 
seemed to belong to a different period of history. Living a 
life of extreme asceticism, he was revered as a divinely 
inspired saint by millions of his fellow countrymen. His in¬ 
fluence extended beyond the range of his co-religionists 
and, in a country deeply riven by communal dissension, he 
had an appeal for all Indians. For a quarter of a century this 
one man has been the major factor in every consideration 
of the Indian problem. He had become the expression of 
the aspirations of the Indian people for independence, but 
he was not just a nationalist. His most distinctive doctrine 
was that of non-violence. He believed in a method of 
passive resistance to those forces which he considered 
wrong. He opposed those who sought to achieve their ends 
by violence and when, as too often happened, his cam¬ 
paigns for Indian freedom resulted in loss of life owing to 
the undisciplined action of those who professed to follow 
him, he was deeply grieved. The sincerity and devotion 
with which he pursued his objectives are beyond all doubt. 
In the latter months of his life, when communal strife was 
marring the freedom which India had obtained, his threat 
to fast to death resulted in the cessation of violence in 
Bengal, and again recently brought about a change in the 
atmosphere. He had, besides, a hatred of injustice and 
strove earnestly on behalf of the poor, especially of the de¬ 
pressed classes of India. The hand of a murderer has struck 
him down and a voice which pleaded for peace and 
brotherhood has been silenced, but I am certain his spirit 
will continue to animate his fellow countrymen and will 
plead for peace and concord. 

Sri Aurobindo. 

I would have preferred silence in the face of these cir¬ 
cumstances that surround us. For any words we can find 
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fall flat amid such happenings. This much, however, I will 
say, that the light which led us to freedom, though not 
yet to unity, still burns and will burn on till it conquers. 
I believe firmly that a great and united future is the destiny 
of the nation and its peoples. The power that brought us 
through so much struggle and suffering to freedom will 
achieve also, through whatever strife or trouble, the aim 
which so poignantly occupied the thoughts of the fallen 
leader at the time of his tragic ending; as it brought us 
freedom it will bring us unity. A free and united India will 
be there and the Mother will gather around her her sons 
and weld them into a single national strength in the life of 
a great and united people. 

M. Georges Bidault. 

The world has heard to-day one of the saddest tidings of 
our time. He, who only a few days ago showed that good¬ 
will and renunciation would conquer hate and ambition, 
has left us, struck down by a madman. Not only his own 
people will mourn him, but all those who believe in the 
possibility of brotherly understanding. Mr. Gandhi gave 
the example of an obstinate, an absolute search for love of 
mankind, whatever their race or religion. France stands 
to-night at the bier of this great man, fallen victim to the 
violence against which he always fought. May his sacrifice 
crown his lifework. 


Mr. W. J. Brown. 

To-day we mourn the death of Gandhi, the strangest 
combination of mystic, saint and practical politician that 
possibly the world has ever known. Those who understood 
him grieve for the passing of a spirit unique in our day, 
who dared in the pjress of practical things, to base his life 
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in the world on the categorical imperatives of Eternity. 
And even those for whom a Gandhi is among those things 
“too high, too deep for them to understand” are aware that 
it was no ordinary man, however “great,” who died the 
other day, and that something of ponderous import has 
happened in the world, beyond the categories of ordinary 
events. Only the long perspective of Time, which sets in 
proportion the clamouring and contesting events of the 
past and makes of the chaos of things an ordered picture, 
will enable both to see the death of Gandhi as die per¬ 
fectly-timed thing that it was. 

Nor, in the sense of tragedy, was the manner of his death 
other than the most potent and the most fitting. We 
humans are so composed that we cannot appreciate mass 
tragedy. Tragedy has to be reduced in scale, presented on 
a small stage, contracted to the case of one man or one 
woman, for us to realize it in all its intensity. When we 
read of the death of thousands in battle, or in drownings at 
sea, or in mine disasters, the impression made upon our 
minds is less than that made, say, by the sight of a little 
child run over in the street outside our door. That is why 
the assassination of Gandhi will be remembered in the 
centuries to come when the memory of all the mass atroci¬ 
ties of the past few months is, in retrospect, no more than 
a dark blur. 


Faith Made Immortal 

There is another thing. To live for a faith is noble. To 
die for it may be to make the faith immortal. For the 
willingness to die is all. Without that utter and final 
willingness to stake life itself on his own perceptions of 
truth, the last guarantee of a man’s ultimate sincerity is 
lacking in the eyes of other men. When that willingness 
to die is demonstrated in a single act of tragedy such as 
happened the other day in a garden in Delhi, the impreS- 
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sion lasts through the centuries. They say that as Gandhi 
was carried from the garden to the house there was on his 
dying face an expression of deep peace. It was all finished 1 
The years of austerity, asceticism and self-denial, the decade 
of battle with the strongest of Imperialisms, which he 
himself equipped with nothing but the sword of the spirit, 
the pitched battles with followers who, seeing the end, 
forgot that the choice of the means determines the end, 
and that their choice of means would destroy the end. All 
finished—the self-doubt of the shrinking saint who did not 
dare to be unfaithful; the differences with friends and 
colleagues; the mourning over sheep unwilling to be led 
by the shepherd; the everlasting heartbreak at the heart of 
things. The long task was finished; and the end was peace. 

I dare hope that that may be the end in India, too. Not 
immediately, perhaps, but soon. To the Mohammadan no 
less than to the Hindu, Gandhi was a saint. Whenever, 
from now on, man lifts his hand against his fellow-man in 
India, aye, and perhaps elsewhere too, the memory will 
be evoked of a man who lived his life, who fasted nigh unto 
death, and then faced and accepted death, that man might 
lift his hand against his fellow no more. That memory may 
prove more powerful than politics, more strong than the 
argument that crime breeds crime for ever or that the 
“good republic” cannot be built on mutual murder. In his 
life, the single spirit of Gandhi was more potent than the 
strength of an Empire. It stood up to and defeated the con¬ 
querors of one-fourth of the globe. In death, that spirit 
may assume a wider dominion over the hearts of men than 
ih life it did over their bodies. 

“Nothing is here for tears,” save, indeed, those tears 
which come when, after long strain and anguish, the assur¬ 
ance of triumph speaks in the hearts of men. 

(Time and Tide, February 1948.) 
f29 



APPENDIX II 


Madame Pearl Buck. 

The death of Mahatma Gandhi by violence struck a blow 
not only to India’s rising prestige in the West but to the 
whole cause of freedom of peoples. 

To-day the enemies of this cause rejoice while others 
mourn the passing of one of the greatest men of human 
history. We sorrow because this death, so cruelly and 
blindly committed, casts its shadow upon all who stand for 
world peace and co-operation. 

The responsibility now rests upon India to make the 
death of Mahatma Gandhi a rallying point for fresh deter¬ 
mination to carry out the principles for which he died. Our 
profound condolence goes first to Nehru. He stands alone 
to-day against the dark sky of India. What will India do 
with Nehru? For her own sake before the world let India 
support Nehru. There is no other who can take his place 
at this hour. 

India has become the symbol of a people freed from 
foreign rule, but in spite of continuing strife Mahatma 
Gandhi’s recent fast won deep respect for India. Never 
had his spiritual prestige and India’s risen so high in the 
U.S.A. as during the past month. 

Mahatma Gandhi’s death comes at a strategic moment, 
and respect is increased to reverence for a martyr. Every¬ 
thing now depends upon the people of India. The world 
watches and waits. 


News Chronicle. 

The darkness which is over the earth to-day is but a 
deepening of the shadow which has fallen across all genera¬ 
tions of men. The murder of Mahatma Gandhi is something 
far more terrible than any political crime. It belongs to the 
supernatural realm of high religious tragedy. 

The hand that killed the Mahatma is the same hand that 
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nailed the Cross; it is the hand that fired the faggots; it is 
the hand that through the ages has been growing ever more 
mighty in war and less sure in the pursuit of peace. It is 
your hand and mine. 

But let there be no despair because this thing has 
happened. 

We are the children of our generation in whom faith is 
not yet greater than fear. This rear, that fails to understand 
and quails before the great demands of the spirit, takes 
refuge in the material and thinks when it has killed the 
flesh that it has won its victory. 

But where is the Victory? Gandhi in his long life did so 
much to increase the power of faith. It was he who more 
than any other man we have known in modem times made 
it clear that fear can be conquered and that it is faith which 
endures. 

What may happen now in India the mind hardly dares to 
contemplate. It may be that the folly of mankind is so far 
from having run its course that the death of the man of 
peace will open the floodgates of bloodshed. If this crown¬ 
ing disaster comes about, it will be truly said that in our 
age men plumbed the depths of human conduct. 

Yet after the work of Gandhi it is not presumptuous to 
hope for a miracle. It may be that the death of this leader 
who was held in so much reverence by so many millions 
will raise men to heights they have not hitherto attained. 
It may be that the love against which the gun has no power 
will evoke out of this great tragedy the beginnings of peace 
and unity for India. Men have been shocked into sublimity 
before. 

Whatever happens, this is certain. The example and 
teaching of Mahatma Gandhi have left indelible marks upon 
our times. We of this generation have to make that choice 
between material and moral forces which is also the choice 
between the death and the life of the human species. By 
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the perfection of our instruments of destruction we have 
laid this duty unavoidably upon ourselves. 

It is only through the lives of such as Gandhi that we can 
hope to discharge it. We are weak in resolution and in 
understanding. We have to borrow strength from those 
who have it more abundantly. We need guidance, and 
beacons to show the path which we must take. 

To the most turbulent age the earth has ever seen both 
these things have been given in the person of the greatest 
Indian of our day. In moments of stress, perception is often 
more sure than at any other time. Now, in the pain of 
Gandhi’s death, it is possible to realize how lasting and 
how strong is the faith which he preached. Now we can see 
that the light which was kindled in the East has not been put 
out, but is made one with the “white radiance of eternity.” 

In that light many feet will walk in certainty and safety. 
And from the faith which burns there, untold thousands of 
men will find the strength which can abate the storms in 
the human heart and turn it toward that fuller life, the 
knowledge of which is our distinctive heritage. 

The grass withereth, the flower Jadeth: but the word . . . 

shall stand for ever. , , „ . 

J (Januarj 31, 1948.) 


Mr. Arthur Shirley Cripps. 

HOMAGE TO MAHATMA GANDHI 

News that God's Will was Peace jou brought , 
Peace, which both Church and State betraj, 
God's Will, which this world sets at nought. 
Resist not sin in sin’s own way! 

Resist not! Rather fast and pray! 

Such wisdom from jour lips we sought. 

Will faithless men jour slajer slay — 
Forgetful of that Faith jou taught? 
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You have not fought as we have fought: 

No weapons helped you win the day: 

No force of arms availed you aught : 

Peace was your strength, and Hope your stay: 

Good in unnumbered hearts you wrought — 

Bidding us Hate by Love repay! 

(The Sunday Mail , S. Rhodesia, February i$, 1948.) 

Rt. Hon. Sir Stafford Cripps. 

The assassination of Mahatma Gandhi is a tragedy of the 
deepest intensity for India and the world. He had exercised 
a most powerful influence for peace in the tense situation 
which has ruled since the coming of independence, and the 
loss of that strong and calming personality in these critical 
times will be deplored by all who seek for a peaceful 
solution of the world’s difficulties. 

To his friends the loss will be even greater. His faith in 
non-violence was expressed not only in words but in his 
actions and in the self-sacrifice which he showed through¬ 
out his life. 

There has been no greater spiritual leader in the world in 
our time. His loss will mean a setback and discouragement 
for those who, like him, believe above all in the spiritual 
values. 


Manchester Guardian. 

A leader who shows perfect courage, perfect honesty, 
and absolute freedom from envy, hatred, malice, and all 
uncharitableness does not live in vain. To India Mr. Gandhi 
gave a new standard of courage and virtue in public life. 
India knows the value of that gift, and shudders to see it 
imperilled by the demoralizing forces of communal strife. 
To the West he is not merely the man who strove to 
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impose strict moral rules both on Governments and on 
popular agitations, not merely the man who risked his life 
and his political influence rather than acquiesce in the con¬ 
tinuance of a time-honoured system of social oppression. 
He is, above all, the man who revived and refreshed our 
sense of the meaning and value of religion. For though he 
had not the all-comprehending intellect or the emotional 
riches which can construct a new philosophy or a new 
religion, yet the strength and purity of his moral urge were 
clearly derived from deep religious feelings which neither 
claimed for his own religion nor allowed to the reli¬ 
gions of others an exclusive right of access to the divine. 

(January 31, 1948.) 

Lord Halifax. 

The news of Mr. Gandhi’s murder is the news of a great 
tragedy to India and to the cause for which, at any time, he 
was willing to give his life. 

No one has tried to serve India with greater devotion, 
and his friends in India and elsewhere will only hope that 
the lesson and effect of his tragic death may be to bring all 
his countrymen to understand and practise the principles 
that he so constantly and faithfully preached. 

I suppose there can be few men in all history who, by 
personal character and example, have been able so deeply to 
influence the thought of their generation. 

Mr. Donald Harrington. 

Prayer 

O God, our hearts are full of anguish. For again among 
us Caesar has conquered; armed violence has had its way ; 
the armoured car and the iron curtain their victory. The 
warrior has swept away the peacemaker—and the little 
Father, who loved all men, who walked with the humblest, 
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who lifted up the lowliest, who trusted his enemies, who 
forgave those who tried to kill him, is gone. 

Make us remember in this hour, O God, how we left 
him to fight alone for our peace—how we laid the chastise¬ 
ment of our peace upon his frail, little brown body. Make 
us remember that though we are glad to sing his glory 
to-day, we followed him not, nor did the things which he 
said. Had a few of us who honour him to-day shared the 
cross he bore, perhaps he need not have died. 

Yea, O God, he hath borne our sorrows and by his pangs 
have we been healed. All we like sheep had gone astray, 
and he took upon himself the iniquities of us all, and this 
is the condemnation, that thy light came into our world, 
but we preferred our darkness. 

Yet we know, O God, that Gandhiji is not dead. His 
spirit singeth still within our souls, and dwelleth on high 
with Thee in glorious brightness. And we too can turn 
again from the ways of hate and greed and war to the way 
of Thy Spirit. We can repent us of our warlike madness 
and turn to the way of Thy forgiveness and love. 

And as the little Father of India blessed his assassin, so 
would we forgive in his name all our enemies, all the sad 
and violent wanderers in the way of wickedness, all the 
unrepentant and criminal—so would we also sacrifice that 
love might dwell upon the weary face of earth. 

(Memorial Service, Community Church, New York City, 
February i, 1948.) 


Hearst Press, U.S.A. 

TOO FEW SUCH MEN IN HISTORY 

The assassination of Gandhi has had an emotional impact 
upon the world of to-day that has no parallel in human 
history since the similar martyrdom of Lincoln, and it 
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menaces the peace of the world to-day in a manner prob¬ 
ably not equalled by any act of violence against any man 
since the assassination of Sarajevo. 

Gandhi was not simply a great man, but a good man, and 
as sorrowing people of many nations will know, the com¬ 
bination of the qualities of greatness and goodness in man 
is too rarely achieved and too little appreciated. 

There have been too few such men in human history, 
and they have so often been sorely and cruelly dealt with 
by the men of their times. So it has been with Gandhi who, 
loving all men and lending the infinite wisdom of his great 
mind and the incalculable greatness of his gentle spirit to 
the enrichment and enlightenment of his fellow beings, is 
now destroyed in a physical sense by the insensate act of a 
man for whom, even the instant before death, the sign of 
forgiveness was made. But Gandhi himself is not destroyed, 
or his noble work, or his beloved name, or his honoured 
place in the affections of the world to-day and in the eternal 
annals of history. 

It is only the life of Gandhi which is at an end, for there 
is no work of destruction which could be wrought against 
the edifice of kindness and dignity, reason and justice, 
which he patiently and selflessly erected for the good of 
India and the peace of the world hour upon hour and day 
upon day and year upon year throughout the prolific time 
of his fruitful life. 


Dr. John Haynes Holmes. 

When all the kings and princes and great captains of our 
time, who make so much noise and occupy so central a 
place upon the stage, when these have long since been for¬ 
gotten, every one of them, the Mahatma will still be known 
and revered as the greatest Indian since Gautama the 
Buddha, and as the greatest man since Jesus Christ, 
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Gandhi gave to the Indian people the weapons where¬ 
with to carry on their fight, weapons of unimaginable 
power, weapons that guaranteed eventual victory, and in 
Gandhi’s own time, praise be to God, won the victory that 
he could see. Gandhi’s programme of non-violent resist¬ 
ance is unprecedented in the history of mankind. The 
principle itself, resist not evil and love your enemies, is 
nothing new. It is at least as ancient as the teachings of 
Jesus of Nazareth in the Sermon on the Mount. But Gandhi 
did what had never been done before. Up to his time the 
practice of these non-resistant principles had been limited 
to single individuals, or to little groups of individuals. 
Gandhi worked out the discipline and the programme for 
the practising of this particular kind of principle by un¬ 
numbered masses of human beings. He worked out a pro¬ 
gramme, in other words, not merely for an individual, or 
a small group of individuals, but for a whole nation, and 
that, I say to you, is something new in the experience of 
man. 

I can best sum up the significance of this second period 
of Gandhi’s life, which ended on the i £th day of August, 
1947, with the triumph of Indian freedom, by quoting to 
you a remarkable paragraph from a book entitled The 
Tragedy of Europe, written by a great scholar, Dr. Francis 
Neilson. This is the way he puts it: “Gandhi,” he says, “is 
unique. There is no record of a man of his position chal¬ 
lenging a great empire. A Diogenes in action, a St. Francis 
in humility, a Socrates in wisdom, he reveals to the world 
the utter paltriness of the methods of the statesman who 
relies upon force to gain his end. In this contest, spiritual 
integrity triumphs over the physical opposition of the 
forces of the State.” That was Gandhi’s triumph. That was 
his achievement. That marks his place in history. 
(Memorial Service, Community Church, New York City, 
February x, 1948.) 
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The Mahatma’s secret was the spirit. He believed that 
spirit is a reality. He trusted it as more potent than the 
sword, He lived in it as love in the inidst of hate, as for¬ 
giveness in the midst of vengeance, as good in the midst of 
evil. The spirit which is God within the soul of man—this 
can overcome the world. Here was Gandhi’s secret, which 
he called “truth." In his own faith and practice he proved 
it to be truth; and we must accept it if we would live. It is 
the atom bomb or Gandhi—choose ye this day which ye 
will serve! 

(University of Chicago Round Table, February i, 1948.) 


Mr. Laurence Ho usman. 

Gandhi’s fast was a triumph, a great victory for Peace— 
the influence of a single man’s devotion to the way of truth 
on the minds of millions of his fellow-countrymen com¬ 
mitted to a fierce racial conflict, for which there seemed 
to be no solution. Was his death a defeat? At short range it 
might seem so; for the immediate result was a renewed 
outbreak of violence and bloodshed. 

But this will not be the first time in the history either 
of religion or politics, when a blind deed of hatred and 
misunderstanding, inflicting death on one who had done 
nothing to deserve it, has formed the crowning-point to a 
great life of spiritual revelation and service to God and 
man, and has demonstrated, more than anything else could 
do, the meaning of that life—its profound and fundamental 
difference from the general character of the mass-mentality 
which formed its environment. 

That difference was expressed in what immediately fol¬ 
lowed when Gandhi fell by the hand of his assassin. His last 
gesture was a gesture of courteous acceptance of the death 
that had been dealt him by a fellow-countryman and one, 
nominally, of his own religion; the immediate reaction of 
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the surrounding spectators was a frenzied attempt to wreak 
vengeance on the murderer. 

So, at the very moment of his death, in their misguided 
love for him, his followers forsook his example and teach¬ 
ing; for in that act of violence there was more likeness 
between them and the man whom they hated, than between 
them and the man whom they loved. 

And that likeness and unlikeness applies to the whole 
world to-day in its social organization, and its lack of faith 
in the power of good over evil. 

Gandhi would have wished that his murderer should go 
unpunished. It cannot be done; we have not the moral 
background to make it possible: and this wish of the man 
we love and revere that his murderer should be forgiven 
must go unfulfilled. 

Here, then, we have demonstrated how pathetically and 
morally helpless we are, without a general change of heart, 
both individually and in our social structure, to follow the 
example and teaching of the man whose loss we mourn 
to-day as the greatest of all our contemporary leaders in the 
Way of Truth, which is also the way, and the only way, of 
Peace. 

It is a strange paradox in the problem of human nature, 
that of this man, whom millions love and revere, and whom 
many more have now come to respect, we cannot yet be 
faithful followers. Society is not yet shaped for it: only if 
we love all men, the good and the bad, as Gandhi loved 
them, can we afford socially to forgive our criminals, inter¬ 
nationally to lay down our arms and renounce war. 

When, between the two world wars—the worst wars 
that the world has ever known—Gandhi came to this 
country for the Round Table Conference, I had the honour, 
the greatest honour that has ever come to me, to take the chair 
at the great meeting of welcome held at Friends’ House, 
London. And to GSndhi I then said: “Mr. Gandhi, you are 
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a strange man: you are so simple that you puzzle people: 
you are so honest that men doubt you.” 

That is still true: the spiritual simplicity of Gandhi seems 
utterly out of place in the over-sophisticated world of 
to-day: his honesty too uncompromising to form the basis 
for any practical policy. 

Yet the sword of his spirit pierces to the very heart of 
the moral problem with which modern civilization is now 
confronted, and unless something of that spirit is accepted 
and made practical politics, civilization as we know it may 
be doomed. 


Dr. Syud Hussain. 

The saviour of India has been crucified. He is gone. 
India will eternally walk under the shadow of his cross. 
No more tragic and unspeakable thing has ever happened 
to any nation than has befallen this unhappy and hapless 

Not only our light has gone out, but the purest spiritual 
flame in the world has been extinguished especially at a 
time when its radiance and warmth were at their highest. 
He was affectionately called “Bapu.” More millions have 
been truly orphaned by his passing than by that of any other 
figure in recorded history. 

In this hour of national dislocation let us try and pay 
humble homage to his sacred memory by remembering and 
practising his eternal gospel of Truth and Non-violence, 
and by re-dedication to the service of India even as he had 
served. 



Mr. Fernand van Langenhove. 

A tragic event dominates our thoughts. We have met 
to-day [in the Security Council] under the spell of 
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emotion which has gone through the world at the death 
of Mr, Gandhi, 

We know what this event represents, and particularly 
for the populations of India. In the name of the Security 
Council, I express to the Indian representative, to his 
Government and his entire nation, our profound sympathy 
and the sorrow which we feel at the act of a madman. 

Mr. Gandhi gave to the world a great lesson. 

Few people have shown such absolute devotion to the 
generous ideas to which he had vowed himself. On many 
occasions, he offered the sacrifice of his life so that these 
ideas might triumph. 

From the distance he appeared to us to be already above 
this world as a great symbol. He represented in the highest 
degree and in its most noble aspect, the spirit of the inde¬ 
pendence of his people. 

He lived long enough to see India become fully sovereign. 
But he represented something more—the idea of non-vio¬ 
lence which is the very principle which inspires our 
organization. 

This alone would justify the respect in which we will 
hold his memory. He represented also the spirit of unity, 
understanding and fraternity. For these reasons, his name 
was on several occasions brought into our debates. Some¬ 
how we felt that in our efforts for pacification and mutual 
understanding, we had in him a great ally. 


Chief Rabbi D. H. M. Lazarus. 

On behalf of British Jewry I wish to convey my deepest 
sympathy and sorrow at the tragic death of Mr. Gandhi. 
The loss of one whose saintly character and life-long devo¬ 
tion to the cause of peace will cause his name always to 
be remembered, is irreparable. 
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Not only India but the whole world saw his ideals, 
diffcult as they were of attainment, the only practical 
means of reaching the ultimate aim of humanity, a lasting 
peace and friendship among peoples of all races and creeds. 


General Douglas MacArthur. 

Nothing more revolting has occurred in the history of 
the modern world than the senseless assassination of this 
venerable man* He had come through time and circum¬ 
stances and his oft-repeated ideologies are to be regarded 
as the very symbol and apotheosis of peace. 

That he should die through violence is one of those 
bitter anachronisms that seem to refute all logic. In the 
evolution of civilization, if it is to survive, all men cannot 
fail eventually to adopt his belief that the process of mass 
application of force to resolve contentious issues is funda¬ 
mentally not only wrong and useless, but contains within 
itself the germ of self-destruction. 

Mahatma Gandhi, however, was one of those prophets 
who lived far ahead of time. 


Mr. Milton Mayer. 

This old man had no possessions; he had no position. 
His life was worth nothing to him; and his death did not 
bother him. But the world was shaken because, without 
an army, a navy, an air force, without a stick or a stone, 
without power or patronage, he pulled down the pillars 
of an empire and brought freedom to a sub-continent of 
four hundred million unarmed people. 

To most white men he was a comical, certainly an un¬ 
realistic figure. Alongside the strong men of our age—the 
Roosevelts, Churchills, and Stalins—he was unimpressive 
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in his shawl and his loincloth. But the meek were once told 
that they would inherit the earth; and now men every¬ 
where are wondering whether this meekest of men may 
not have been the strongest man of our age. Millions 
of people followed him without benefit or promise of 
benefit. They followed him to prison and to prayer and 
to freedom. 

Jesus said, “If My Kingdom were of this world, then 
would my servants fight.” Gandhi’s kingdom was of this 
world, and still his servants would not fight. Gandhi 
adapted Holy Writ to statesmanship, and in this strict 
sense, I think, we have to say that he was the first Christian 
politician since Jesus—Washington, Jefferson and Lincoln 
not excepted. 

All armed ideologies, including our own, fall together; 
all bosses who believe in force and all workers who believe 
in force fall together. If Jesus is right, if Gandhi is right, 
then Roosevelt and Hitler fall together, and Wallace and 
Taft, and Truman and Stalin. If Gandhi is right, all those 
who believe that force and pressure and power will carry 
the day are wrong, and always have been, even though 
some of them would use force for good rather than for evil 
purposes. 

This, if it is true, is terrible to contemplate. The fate 
of Churchill’s world empire and of Hitler’s world slavery 
is before our eyes. If Gandhi is right, and if mankind sur¬ 
vives in the spirit of love, then the ruins of democracy by 
force and communism by force will both bear their 
blackened testimony to the rightness of the Christian 
politician. 

But this means a revolution much more radical than any 
of the revolutionaries have ever suggested. It means that 
we must change the whole order of personal and political 
life or change nothing. 

(University of Chicago Round Table, February t, 1948.) 
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Rt. Hon. Lord Mountbatten. 

The Governor-General, Lord Mountbatten, broadcast¬ 
ing from New Delhi on February 12th, said that the death 
of Mahatma Gandhi came with a shock of personal bereave¬ 
ment to millions of people in every part of the civilized 
world. Not only those who worked with him throughout 
his life, or who, like myself, had known him for a com¬ 
paratively short time, but people who had never met him, 
who had never seen him or had even read one word of his 
published works, felt as if they had lost a friend. 

“Dear friend,” that is how he would begin his letters 
to me, and how I used to address him. And that is how I 
and my family will always think of him. 

I met Gandhiji for the first time in March last year, for 
my first act on arriving in India was to write to him and 
suggest we should meet at the earliest possible moment— 
and at our first meeting we decided the best way we could 
help one another deal with the tremendous problems ahead 
was to maintain constant personal contact. The last time 
he came to see me was a month ago, a few minutes after the 
prayer meeting at which he had announced he would fast 
unto death unless communal harmony was restored. The 
last time I saw him in his life was when my wife and I went 
to visit him on the fourth day of his fast. During the ten 
months we had known one another, our meetings had 
never been formal interviews; they were talks between 
two friends—and we had been able to establish a degree of 
confidence and understanding which will remain treasured 
in my memory. 

Gandhiji, man of peace, apostle of ahimsa, died by 
violence as a martyr in the struggle against fanaticism— 
that deadly disease that has threatened to jeopardize India’s 
new-found freedom. He saw that this cancer must be rooted 
out before India could embark on the great task of nation¬ 
building which lies ahead. 
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Our great Prime Minister, Pandit Nehru, has set us the 
high aim of a secular democratic State wherein all can lead 
useful, creative lives, and in which a genuinely progressive 
society can be developed, based on social and economic 
justice; and the best tribute we can pay to Gandhiji’s 
memory is to turn our hearts and our minds and our hands 
to building such a society upon the foundations of freedom 
that he so firmly laid during his lifetime. Gandhiji will have 
rendered his last and greatest service of all to the people 
he loved so well if the tragic manner of his death has 
shocked and spurred us into sinking all differences and 
joining in a sustained united effort—beginning here and 
now. Only in this way can his ideal be realized and India 
enter into her full inheritance. 

Moustapha El Nahas. 

The assassination of the great spiritual leader Mahatma 
Gandhi has deeply affected my friends and myself as it has 
the people of the Nile Valley. The death of the man of 
love and peace at the hands of a dastardly murderer adds 
to our affliction and bereavement and the great loss in¬ 
curred by his disappearance is not limited to India and the 
East alone, but is felt in every comer of the world, for in 
truth he belonged to all mankind. 

The selflessness, devotion and sacrifice of Mahatma 
Gandhi in the cause of love and goodwill shall remain an 
eternal example along the course of time. I myself keep 
many cherished memories of the great leader whose mag¬ 
nificent fight for the liberty of his country was contem¬ 
poraneous with our own struggle since the very beginning 
of our great revolution. 

My personal relations with him have made me appre¬ 
ciate even more the greatness of his personality and the 
elevation of his moral character. He was the strongest pillar 
of love and peace. 

MahilmS GSndhi * 
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Mrs. Sarojini Naidu. 

There is no occasion for me to speak to-day. The voice 
of the world in many languages has already spoken, and 
proved that Mahatma Gandhi was a world figure, loved and 
worshipped by all those who have a sense of ideals, of 
righteousness, right-doing and peace. 

Mahatma Gandhi’s first fast, with which I was associated, 
was for the cause of Hindu-Muslim unity. It had the sym¬ 
pathy of the entire nation. His last fast was also for the cause 
of Hindu-Muslim unity, but the whole nation was not with 
him in that fast. 

It had grown so divided, so bitter, so full of hate and 
suspicion, so untrue to the tenets of all the various creeds 
in this country that it was only those who understood 
Mahatma Gandhi that realized the meaning of that fast. 

Alas, for the Hindu community, that the greatest Hindu 
ever bom, the only Hindu who was absolutely true to the 
doctrines, ideals and philosophy of Hinduism, should have 
been slain by the hand of a Hindu. 

Should Not Desert Him 

Some of us have been so closely associated with him that 
our lives and his life were an integral part of one another. 
Some of us are indeed dead, with him. Some of us, indeed, 
have had vivisection performed on us by his death, because 
the fibres of our being, our muscles, veins and hearts and 
blood were all intertwined with his life. But we will be 
acting as deserters if we were to yield to despair, if we were 
to believe that he is dead, if we were to believe that all is 
lost because he has gone. 

Of what avail will be our faith, our loyalty to him, if 
we dared to believe that all is lost because his body is gone 
from our midst? Are we not here, his heirs, his spiritual 
descendants, legatees of his great ideals, successors of his 
great work? 
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The time is over for private sorrows. The time is over 
for beating of breasts and tearing of hair. The time is here 
and now to stand up and say, "We take up the challenge 
with those who defied Mahatma Gandhi.” 

We are his living symbols; we are his soldiers, we are 
the carriers of his banner before an embattled world. Our 
banner is truth, our shield is non-violence, our sword is 
the sword of the spirit that conquers without blood. Shall 
we not follow in the footsteps of our master, shall we not 
obey the mandates of our father; shall we not be his 
soldiers, and carry his battle to triumph; shall we not give 
the world the completed message of Mahatma Gandhi? 
Though his voice will not speak again, have we not a 
million, million voices to bear his message to the world? 
And not only in this world of our contemporaries, but in 
the world, generation after generation? 

Here and now, I for one before the world that listens to 
my quivering voice, pledge myself as I pledged myself more 
than thirty years ago, to the service of the Mahatma. 

What is death? My own father died, and just before his 
death he said: “There is birth; there is no death. There is 
only the soul seeking higher and higher stages of the truth.” 

Gandhiji Has Risen Again 

Mahatma Gandhi, whose frail body was committed to 
the flames yesterday, is not dead. Like Christ of old, on 
the third day he has risen again, in answer to the cry of his 
people and the call of the world for the continuance of his 
guidance, his love, his service and inspiration. 

It is right that the cremation took place in the midst of 
the dead Kings who are buried in Delhi, for he was the 
Kingliest of all Kings. It is right also that he who was the 
apostle of peace should have been taken to the cremation 
ground with all the honours of a great warrior. Far greater 
than all warriors who led armies to battle was this little 
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man, the bravest, the most tried friend of all. Delhi has 
become the centre and the sanctuary of the great revolu¬ 
tionary who emancipated his enslaved country from foreign 
bondage, and gave to it its freedom and its flag. 

May the soul of my master, my leader, my father, rest 
not in peace. Not in peace, my father, do not rest. Do not 
rest. Keep us to our pledge. Give us the strength to fulfil 
our promise, your heirs, your descendants, your students, 
guardians of your dreams, fulfillers of India’s destiny. 


Pandit Jawaharlal Nehru. 

The light has gone out of our lives and there is darkness 
everywhere. I do not know how to tell you. The father of 
the nation is no more. Now that the light has gone out of 
our lives, I do not quite know what to tell jou and how 
to say it. Our beloved leader is no more. We who have 
seen him for these many years, cannot turn to him any 
longer for advice or to seek solace—and that is a terrible 
blow not only to me but also to the millions and millions 
of this country. 

A madman has put an end to his life. . . . There is bound 
to be anger as well as sorrow in the heart of the nation. 
But none of us dare misbehave. 

We have to behave like strong and determined people, 
determined to face all perils that surround us, determined 
to carry out the mandate that our great teacher and our 
great leader has given us, remembering always that if, as I 
believe, his spirit looks upon us and sees us, nothing would 
displease his soul so much as to see we have indulged in 
any small behaviour or any violence. 

The best prayer we can offer him and his memory is to 
dedicate ourselves to truth and to the cause for which this 
great countryman of ours lived and for which he died. 
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Pandit Nehru's Tribute in Dominion Parliament, 
February 2, 194.8. 

We praise people in well-chosen words, and we have 
some kind of measure for greatness. How shall we praise 
him and how shall we measure him? For he was not of the 
common clay of which all of us are made. He came and 
lived a fairly long span of life, and has passed away. No 
words of praise of ours in this House are needed, for he has 
had greater praise in his life than any living man. In his 
history and during these two or three days since his death 
he has had the homage of the world. What can we add to 
that? How can we praise him? How can we who have been 
children of his, and perhaps more intimately children of 
his than children of his body, for we have all been in some 
greater or smaller measure children of his spirit, unworthy 
as we were. Yet he would not have us feel this way after 
all that glory that we saw for all these years. That man 
with divine fire changed us also, and such as we are we 
have been moulded by him during these years, and out 
of that divine fire many of us also took a small spark which 
strengthened and made us work to some extent on the 
lines that he fashioned. And so if we praise him our words 
seem rather small, and if we praise him to some extent we 
praise ourselves. Great men and eminent men have monu¬ 
ments in bronze and marble set up for them, but this man 
of divine fire managed in his lifetime to become enmeshed 
in millions and millions of hearts, so that all of us became 
somewhat of the stuff that he was made of, though to an 
infinitely lesser degree. He spread out over India, not in 
palaces only or in select places or in assemblies, but in 
every hamlet and hut of the lowly and those who suffer. 
He lives in the hearts of millions, and he will live for 
immemorial ages. 

What, then, can we say about him except to feel humble 
on this occasion, to praise him? We are not worthy to 
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praise him whom we could not follow adequately and 
sufficiently. It is almost doing him an injustice just to pass 
him by with words, when he demanded work and labour 
and sacrifice from us in large measure. He made this 
country during the last thirty years or more attain to 
heights of sacrifice which in that particular domain have 
never been equalled elsewhere. He succeeded in that, yet 
ultimately things happened which no doubt made him 
suffer tremendously, though his tender face never lost its 
smile. He never spoke a harsh word to anyone, yet he must 
have suffered, suffered for the failings of this generation 
whom he had trained, suffered because we went away from 
the path that he had shown us, and ultimately because the 
hand of a child of his (for he, after all, is as much a child 
of his as any other Indian), the hand of that child of his 
struck him clown. 

Long ages afterwards, history will judge this period that 
we have passed through. It will judge its successes and 
failures. We are too near it to be proper judges and to 
understand what has happened and what has not happened. 
All we know is that for the moment there is darkness, not 
so dark certainly, because when we look into our hearts 
we still find the living flame which he lighted there, and if 
those living flames exist there will not be darkness in this 
land. We shall be able with our effort, by praying to him 
and following his path, to illumine this land again, small as 
we are, but still with the fire that he instilled into us. He 
was perhaps the greatest symbol of the India of the past, 
and, may I say, of the future, that we could have. We stand 
on this perilous age of the present, between that past and 
the future. We face all manner of perils, and the greatest 
peril is sometimes the lack of faith which comes to us as 
a sense of frustration, that comes to us as a sinking of the 
heart and of the spirit, that comes to us when we see Ideals 
go overboard, when we see the great things that we talked 
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about somehow pass into empty words and life take a 
different course. Yet I do believe that perhaps this period 
will pass soon enough. 

Great as this man of God was in his life, he has been 
great in his death, and I have not a shadow of doubt that 
by his death he has served a great cause, as he served it 
throughout his life. We mourn him, we shall always mourn 
him, because we are human and cannot forget our valued 
master. But I know that he would not like us to mourn 
him. No tears came to his eyes when his dearest and closest 
went away. Only a firm resolve to preserve and to serve 
the great cause that he had chosen. So he would chide us 
if we merely mourn. That is a poor way of doing homage 
to him. The only way is to express our determination, to 
pledge ourselves anew, to conduct ourselves so and to dedi¬ 
cate ourselves to the great task which he undertook and 
which he accomplished to such a large extent. So we have 
to work, we have to labour, we have to sacrifice, and thus 
prove to some extent at least worthy followers of his. 

He has gone, and all over India there is a feeling of having 
been left desolate and forlorn. All of us sense that feeling, 
and I do not know when we shall be able to get rid of it. 
Yet together with that feeling there is also a feeling of 
proud thanksgiving that it has been given to us of this 
generation to be associated with this mighty person in ages 
to come. Centuries, and it may be milleniums after us, 
people will think of this generation when this man of God 
trod the earth. They will think of us, who, however small, 
could also follow his path, and they will probably tread on 
that holy ground where his feet had been. Let us be worthy 
of him. Let us always be so. 

Rt. Hon. Philip Noel-Baker. 

This tragic event has taken from us a man venerated not 
only in his own country but by men of all the world. 

SV 



APPENDIX II 


Mr, Gandhi was a man whose greatness belonged not 
only to his lifetime but to history. Never was the spirit of 
love and brotherhood, of which he was the supreme advo¬ 
cate and is now the martyr, more sorely needed than to-day, 
alike in the Indian sub-continent as throughout the world. 

For half a century his inspiration has been unfailing, and 
in the past year it perhaps attained its supreme expression. 

His death must bring home to us all the peril in which 
we stand, from which the issue can only be won by follow¬ 
ing the precepts on which his whole life was founded. 

No one in modem history has exercised such influence 
over the minds of men by his individual strength of charac¬ 
ter, his purity of motive and selfless devotion to the cause 
in which he believed. 

I believe that like other prophets his greatest work is 
still to come. 

Rt. Hon. Lord Pethick- Lawrence. 

WE MUST DO HOMAGE BY DEEDS 

Gandhiji was deeply loved. He will be deeply mourned. 
He is no longer with us in the flesh, but his spirit endures. 
What was the secret of his power over the hearts and minds 
of men and women? In my opinion it was the fact that he 
voluntarily stripped himself of every vestige of the privi¬ 
lege that he could have enjoyed on account of his birth, 
means, personality and intellectual pre-eminence and took 
on himself the status and infirmities of the ordinary man. 

When he was in South Africa as a young man and opposed 
the treatment of his fellow countrymen in that land, he 
courted for himself the humiliation of the humblest Indian 
that he might in his own person face the punishment meted 
out for disobedience. When he called for non-co-opera¬ 
tion with the British in India he himself disobeyed the law 
and insisted that he must be among the first to go to prison. 
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When he declaimed against the adoption by India of 
Western industrialism he installed a spinning wheel in his 
own house and laboured at it daily with his own hands. 
When he set out to combat inter-communal violence he 
faced death by starvation in an act of penance for the error 
and sin of the community of which he was himself a 
member. 

He never claimed to be any other than an ordinary man. 
He acknowledged his liability to error and admitted that 
he had frequently learnt by his mistakes. He was the uni¬ 
versal brother, lover, and friend of poor, weak, erring, 
suffering humanity. Let us all do homage to his spirit, not 
by words alone but by dedicating our lives as he did to the 
pursuit of truth, the love of our fellow men, the healing of 
the wounds of nations. 

Mr. Reginald Sorensen. 

I am quite sure he himself would desire that all who 
knew and loved him should neither seek revenge nor allow 
themselves to be obsessed by the nature of his parting. 

His life was so dominated by a sense of eternal values 
that it would be incongruous for us to do otherwise than 
feel gratitude at a life lived so richly in service to his 
fellows. 

The influence he has had not only in India but upon our 
modern age is beyond calculation, for he bore witness to 
the power of the spirit and sought to implement this in his 
political activity. 

Whether we agree in all respects with him or not, we 
cannot withhold our sense of indebtedness to him. 

Mr. H. S. Suhrawardy. 

1 feel as if the bottom of the world has fallen out. Who 
is there who will now assuage the anguish of the oppressed, 
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who is there who will now wipe their tears? To him we 
had learnt to turn for guidance and for advice in. all our 
difficulties and he never failed us. 

Weep, India, weep until thy heart breaks, for extin¬ 
guished is the light that shed Truth and Justice, a deep 
love for humanity and transcendental sympathy for the 
forlorn and the friendless. May we take his teachings to 
heart, and in the midst of our gloom and despair, endeavour 
to put into practice those grand tenets of peace and love 
of mankind for which he gave his life. 

I am sure he sees what we do; let us try to fulfil his 
cherished dream of Hindu-Muslim unity and oneness of 
mind and spirit in the common service of Humanity. 


New York Times. 

A light has gone out. The rest remains for history’s 
inexorable hand to write down. 

A hush will go round the world to-day as Gandhi’s frail 
body is borne to the banks of the sacred river Jumna, 
there to be turned to ashes. 

Out of the ashes we do not know what flowers will 
spring. But this we do know: that saintly man, who 
preached non-violence, is dead by violence. Those who 
saw him cut down believe that with a last gesture of for¬ 
giveness he forgave his last enemy. His undying spirit 
speaks now to all India and all the world. 

He has left as his heritage a spiritual force that must in 
God's good time prevail over arms and armaments and dark 
doctrines of violence. 

(January 31, i 94 8 -) 


President Truman. 

Gandhi was a great Indian nationalist, but at the same 
time he was a leader of international stature. 
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His teachings and his actions have left a deep impression 
on millions of people. 

He was and is revered by the people of India and his 
influence was felt not only in the affairs of Government but 
also in the realm of the spirit. Unhappily, he did not live 
to witness the full realization of those ideals for which he 
struggled, but his life and his work will be through the 
years to come the greatest monument to him. 

His selfless struggle for the betterment of his people 
will, I am sure, endure as an example for India’s leaders, 
many of whom are his disciples. 

I know that not only the people of India but also all 
peoples will be inspired by his sacrifice to work with in¬ 
creased vigour toward brotherhood and peace which the 
Mahatma symbolized. . . . 

I am deeply grieved by the news of the assassination of 
Mohandas Gandhi, and I send you and the Government and 
people of India my sincere condolences. 

As a teacher and leader, his influence made itself felt 
not only in India but everywhere in the world and his 
death brings great sorrow to all peace-loving people. 

Another giant among men has fallen in the cause of 
brotherhood and peace. 

I know that the peoples of Asia will be inspired by his 
tragic death to strive with increased determination to 
achieve the goals of co-operation and mutual trust for 
which the Mahatma has now given his life. 


Mr. Eamon de Valera. 

In its later phases our own struggle for freedom and that 
of India have coincided. Our people felt they were brothers 
in a common cause and wished each other well. 

The Indian people are bereaved to-night and we grieve 
with them. They have lost a leader who brought them to 
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their present freedom. Our prayer is that the sacrifice of 
his life, by which he gave to his country this last full 
measure of devotion, will bring to the Indian people that 
brotherly peace which was so dear to him. The loss is not 
India’s alone: the world has lost a great leader, whose in¬ 
fluence will long survive his death. 


Mr. U. Win, Buimesc Ambassadoi in India . 

The world has suffered an irreparable loss to-day. The 
Father of the Indian Nation is now no more. He has become 
a victim of forces of evil. We now see to what length such 
forces of evil will go. We are completely stunned by this 
most cowardly act and unexpected tragedy. Just as Jesus 
Christ suffered to save erring humanity so has Mahat¬ 
maji suffered now. To us Burmans, it is more than a 
national loss no less painful than the loss of our own leaders 
last July. The Burmese people had a special reverence 
for Mahatmaji. The world has lost its greatest man in 
history, the living personification of Love and Truth. 

The light has gone from this world. Let us rekindle this 
torch by following Mahatmaji’s example and pray that the 
national unity and communal harmony which has been so 
dear to Mahatmaji will be achieved over his death-bed. 


Mr. Lin Yu-tang. 

Mahatma Gandhi was the only modern saint and prophet 
which his country produced. Only in a country like India 
or in Asia could a man achieve tremendous political power 
because of spiritual power, Indians must decide the possi¬ 
bility of war. I hope peace will prevail. Such a pheno¬ 
menon as Mahatma Gandhi could not be possible in the 
Western world. It should convince Westerners not to 
interfere in Oriental politics. 
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Sir M. Zafrullah Khan. 

On behalf of the Government and people of Pakistan, 
and my own desire, I associate myself with the tributes 
paid by the members of the Council to the memory of one 
who illustrated the noblest ideals of enlightened Hinduism 
in the present age. 

His tragic death constitutes as grievous a loss to Pakistan 
as to India. Indeed, it is an irreparable loss to the cause of 
peace throughout the world. 

Mr. Gandhi was beloved by hundreds of millions, deeply 
revered by all who heard his name. One of his many claims 
to greatness was the faculty which always enabled him to 
win through to sanity in every one of the crises which he 
faced during his life. 

It was inconceivable that anybody would wish to do him 
harm. 

The irony is that he should have fallen by the hand of an 
assassin. The poignancy and tragedy is enhanced by the 
realization that he was the keystone of the arch that is at 
this moment .subject to so many stresses. 

The keystone has been removed by a dastardly hand. It 
is difficult to assess what this disaster may portend. Yet 
one should be permitted to indulge the hope and utter the 
prayer that, through the supreme sacrifice, Mr. Gandhi 
may have accelerated the achievement of those ideals for 
which his whole life was dedicated. 


Durga Sah Maui in J Library, 
Nnii-i T'l, 
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